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PREFACE 


The  object  which  I hare  had  in  view  in  the  series  of 
of  treatises  which  this  volume  forms  a part,  has  been  to 
investigate  critically  the  most  important  points  in  the 
civil  and  religious  history  of  the  Hindus.  Having  shown 
in  the  First  Volume  that  the  mythical  and  legendary  ac- 
counts given  in  the  Puranas,  etc.,  regarding  the  origin  of 
the  caste  system  which  has  long  prevailed  in  India,  are 
mutually  contradictory  and  insufficient  to  establish  the 
early  existence  of  the  popular  belief  regarding  the  distinct 
creation  of  four  separate  tribes,  as  an  original  and  essen- 
tial article  of  the  Brahmanical  creed ; and  having  en- 
deavoured to  prove,  in  the  Second  Volume,  by  a variety 
of  arguments,  drawn  chiefly  from  comparative  philology 
and  from  the  contents  of  the  Eigveda,  that  the  Hindus 
are  descended  from  a branch  of  the  Indo-European 
stock,  which  dwelt  originally  along  with  the  other  cog- 
nate races  in  Central  Asia,  and  subsequently  migrated 
into  Horthern  Hindustan,  where  the  Brahmanical  reli- 
gion and  institutions  were  developed  and  matured; — I 
now  come,  in  this  Third  Volume,  to  consider  more  par- 
ticularly the  history  of  the  Vedas,  regarded  as  the  sacred 
Scriptures  of  the  Hindus,  and  the  inspired  source  from 
which  their  religious  and  philosophical  systems  (though, 
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to  a great  extent,  founded  also  on  reasoning  and  specu- 
lation) profess  to  be  mainly  derived;  or  with  which,  at 
least,  they  all  claim  to  be  in  harmony. 

When  I speak,  however,  of  the  history  of  the  Yeda,  I 
am  reminded  that  I am  employing  a term  which  will 
suggest  to  the  philosophical  reader  the  idea  of  a minute 
and  systematic  account  of  the  various  opinions  wrhich 
the  Indians  have  held  in  regard  to  their  sacred  books 
from  the  commencement,  through  all  the  successive 
stages  of  their  theological  development,  down  to  the 
present  time.  To  do  anything  like  this,  however,  would 
be  a task  demanding  an  extent  of  research  far  exceeding 
any  to  which  I can  pretend.  At  some  future  time,  in- 
deed, we  may  hope  that  a history  of  the  theological  and 
speculative  ideas  of  the  Indians,  which  shall  treat  this 
branch  also  of  the  subject,  may  be  written  by  some  com- 
petent scholar.  My  own  design  is  much  more  modest. 
I only  attempt  to  show  what  are  the  opinions  on  the 
subject  of  the  Yeda,  which  have  been  entertained  by 
certain  distinct  sets  of  writers  whom  I may  broadly 
divide  into  three  classes — (1)  the  mythological,  (2)  the 
scholastic,  and  (3)  the  Yedic. 

The  first,  or  mythological  class,  embraces  the  writers 
of  the  different  Puranas  and  Itihasas,  and  partially  those 
of  the  Brahmanas  and  Upanishads,  who,  like  the  com- 
pilers of  the  Puranas,  frequently  combine  the  mytho- 
logical with  the  theosophic  element. 

The  second,  or  scholastic  class,  includes  the  authors  of 
the  different  philosophical  schools,  or  Darsanas,  with 
their  scholiasts  and  expositors,  and  the  commentators 
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on  the  Vedas.  The  whole  of  these  writers  belong  to 
the  class  of  systematic  or  philosophical  theologians ; but 
as  their  speculative  principles  differ,  it  is  the  object  of 
each  particular  school  to  explain  and  establish  the  origin 
and  authority  of  the  Vedas  on  grounds  conformable  to 
its  own  fundamental  dogmas,  as  well  as  to  expound  the 
doctrines  of  the  sacred  books  in  such  a way  as  to  har- 
monize with  its  own  special  tenets. 

The  third  class  of  writers,  whose  opinions  in  regard  to 
the  Vedas  I have  attempted  to  exhibit,  is  composed  (1) 
of  the  rishis  themselves,  the  authors  of  the  Vedie  hymns, 
and  (2)  of  the  authors  of  the  Upanishads,  which,  though 
works  of  a much  more  recent  date,  and  for  the  most  part 
of  a different  character  from  the  hymns,  are  yet  regarded 
by  later  Indian  writers  as  forming,  equally  with  the 
latter,  a part  of  the  Veda.  As  the  authors  of  the  hymns, 
the  earliest  of  them  at  least,  lived  in  an  age  of  simple 
conceptions  and  of  spontaneous  and  childlike  devotion, 
we  shall  find  that,  though  some  of  them  appear,  in  con- 
formity with  the  spirit  of  their  times,  to  have  regarded 
their  compositions  as  in  a certain  degree  the  result  of 
divine  inspiration,  their  primitive  and  elementary  ideas 
on  this  subject  form  a strong  contrast  to  the  artificial 
and  systematic  definitions  of  the  later  scholastic  writers. 
And  even  the  authors  of  the  Upanishads,  though  they, 
in  a more  distinct  manner,  claim  a superhuman  authority 
for  their  own  productions,  are  very  far  from  recognizing 
the  rigid  classification  which,  at  a subsequent  period,  di- 
vided the  Vedic  writings  from  all  other  religious  works,, 
by  a broad  line  of  demarcation. 
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It  may  conduce  to  the  convenience  of  the  reader,  if  I 
furnish  here  a brief  survey  of  the  opinions  of  the  three 
classes  of  writers  above  described,  in  regard  to  the  Vedas, 
as  these  opinions  are  shown  in  the  passages  which  are 
collected  in  the  present  volume. 

The  first  chapter  (pp.  1-217)  contains  texts  exhibiting 
the  opinions  on  the  origin,  division,  inspiration,  and  au- 
thority of  the  Vedas,  which  have  been  held  by  Indian 
authors  shortly  before,  or  subsequent  to,  the  collection  of 
the  Vedic  hymns,  and  consequently  embraces  the  views 
of  the  first  two  of  the  classes  of  writers  above  specified, 
viz.  (I)  the  mythological  and  (2)  the  scholastic.  In  the 
first  Section  (pp.  3-10),  I adduce  texts  from  the  Purusha 
Sukta,  the  Atharva-veda,  the  Satapatha  Brahmana,  the 
Chhandogya  Upanishad,  the  Taittiriya  Brahmana,  and 
the  Institutes  of  Manu,  which  variously  represent  the 
Vedas  (a)  as  springing  from  the  mystical  sacrifice  of 
Purusha ; (b)  as  resting  on  (or  inhering  in)  Skambha ; 
( c ) as  cut  or  scraped  off  from  him,  as  being  his  hair, 
and  his  mouth  ; ( d ) as  springing  from  Indra ; ( e ) as  pro- 
duced from  time;  (/)  as  produced  from  Agni,  Vayu, 
and  Surya;  ( g ) as  springing  from  Prajapati,  and  the 
waters  ; ( h ) as  being  the  breathing  of  the  Great  Being ; 
(i)  as  being  dug  by  the  gods  out  of  the  mind-ocean ; 
(/)  as  being  the  hair  of  Prajfipati’s  beard,  and  (Jc)  as 
being  the  offspring  of  Vach. 

In  page  287  of  the  Appendix  a further  verse  of  the 
Atharva-veda  is  cited,  in  which  the  Vedas  are  declared 
to  have  sprung  from  the  leavings  of  the  sacrifice  ( uch - 
chhishta). 
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In  the  second  Section  (pp.  10-14)  are  quoted  pas- 
sages from  the  Vishnu,  Bhagavata,  and  Markandeya  Pu- 
ranas,  which  represent  the  four  Vedas  as  having  issued 
from  the  mouth  of  Brahma  at  the  creation  ; several  from 
the  Harivamsa,  which  speak  of  the  Vedas  as  created  by 
Brahma,  or  as  produced  from  the  Gayatri ; another  from 
the  Mahabharata,  which  describes  them  as  created  by 
Vishnu,  or  as  having  Sarasvatl  for  their  mother;  with 
one  from  Manu,  which  declares  the  Vedas,  along  with 
certain  other  objects,  to  be  the  second  manifestation 
of  the  Sattva-guna,  or  pure  principle,  while  Brahma  is 
one  of  its  first  manifestations. 

The  third  Section  (pp.  14-18)  contains  passages  from 
the  Brahmanas,  the  Vishnu  Purana,  and  the  Mahabha- 
rata, in  which  the  Vedas  are  celebrated  as  comprehend- 
ing all  beings,  as  being  the  soul  of  metres,  hymns, 
breaths,  and  gods,  as  imperishable,  as  the  source  of  form, 
motion,  and  heat,  of  the  names,  forms,  and  functions  of 
all  creatures,  as  infinite  in  extent,  as  infinite  in  their 
essence  (brahma),  though  limited  in  their  forms  as  Eich, 
Yajusli,  and  Saman  verses,  as  eternal,  and  as  forming 
the  essence  of  Vishnu. 

The  fourth  Section  (pp.  18-36)  contains  passages  from 
the  S'atapatha  Brahmana  and  Manu,  in  which  the  great 
benefits  resulting  from  the  study  of  the  Vedas,  and  the 
dignity,  power,  authority,  and  efficacy  of  these  works 
are  celebrated ; together  with  two  other  texts  from  the 
latter  author  and  the  Vishnu  Purana,  in  which  a certain 
impurity  is  predicated  of  the  Sama-veda  (compare  the 
Markandeya  Purana,  as  quoted  in  p.  12,  where  the  four 
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Vedas  are  described  as  respectively  partaking  differently 
of  the  character  of  the  three  Gunas,  or  Qualities) ; and 
some  others  from  the  Vayu,  Padma,  Matsya,  and  Brah- 
ma-vaivartta  Puranas,  and  the  Mahabharata,  and  Rama- 
yana,  which  derogate  greatly  from  the  consideration  of 
the  Vedas,  by  claiming  for  the  Puranas  and  Itihasas  an 
equality  with,  if  not  a superiority  to,  the  older  scrip- 
tures. A passage  is  next  quoted  from  the  Mundaka 
Upanishad,  in  which  the  Vedas  and  their  appendages  are 
designated  as  the  u inferior  science,”  in  contrast  to  the 
u superior  science,”  the  knowledge  of  Soul ; and  is  fol- 
lowed by  others  from  the  Bhagavad  Gita,  the  Chhan- 
dogya  Upanishad  and  the  Bhagavata  Purana,  in  which 
the  ceremonial  and  polytheistic  portions  of  the  Veda  are 
depreciated  in  comparison  with  the  knowledge  of  the  su- 
preme Spirit. 

The  fifth  Section  (pp.  36-49)  describes  the  division  of 
the  Vedas  in  the  third  or  Dvapara  age,  by  Vedavyasa 
and  his  four  pupils,  according  to  texts  of  the  Vishnu, 
Vayu,  and  Bhagavata  Puranas ; and  then  adduces  a dif- 
ferent account,  asserting  their  division  in  the  second  or 
Treta  age,  by  the  King  Pururavas,  according  to  another 
passage  of  the  same  Bhagavata  Purana,  and  a text  of  the 
Mahabharata  (though  the  latter  is  silent  regarding  Pu- 
ruravas). 

Section  vi.  (pp.  49-57)  contains  passages  from  the 
Vishnu  and  Vayu  Puranas  and  the  S'atapatha  Brahmana, 
regarding  the  schism  between  the  adherents  of  the  Yajur- 
veda,  as  represented  by  the  different  schools  of  Vaisam- 
payana  and  Yajnavalkya,  and  quotes  certain  remarks  of 
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Prof.  Weber  on  tbe  same  subject,  and  on  the  relation  of 
the  Big  and  Sama  Vedas  to  each  other,  together  with 
some  other  texts,  adduced  and  illustrated  by  that  scholar, 
on  the  hostility  of  the  Atharvanas  towards  the  other 
Vedas,  and  of  the  Chandogas  towards  the  Eig-veda. 

Section  vii.  (pp.  57-70)  contains  extracts  from  the 
works  of  Sayana  and  Madhava,  the  commentators  on  the 
Eig  and  Taittiriya  Yajur  Vedas,  in  which  they  both  de- 
fine the  characteristics  of  the  Veda,  and  state  certain 
arguments  in  support  of  its  authority.  Sayana  (pp. 
58-66),  after  noticing  the  objections  urged  against  his 
views  by  persons  of  a different  school,  and  defining  the 
Veda  as  a work  consisting  of  Mantra  and  Brahmana, 
asserts  that  it  is  not  derived  from  any  personal,  or  at 
least  not  from  any  human,  author  (compare  the  further 
extract  from  him  in  p.  105);  and  rests  its  authority  on 
its  own  declarations,  on  its  self-proving  power,  on  the 
Smriti  ( i.e . non-vedic  writings  of  eminent  saints),  and  on 
common  notoriety.  He  then  encounters  some  other  ob- 
jections raised  against  the  Veda  on  tho  score  of  its  con- 
taining passages  which  are  unintelligible,  dubious,  ab- 
surd, contradictory,  or  superfluous.  Madhava  (pp.  66- 
70)  defines  the  Veda  as  the  work  which  alone  reveals 
the  supernatural  means  of  attaining  future  felicity  ; ex- 
plains that  males  only,  belonging  to  the  three  superior 
castes,  are  competent  to  study  its  contents ; and  asserts 
that,  inasmuch  as  it  is  eternal,  it  is  a primary  and  infal- 
lible authority.  This  eternity  of  the  Veda,  however,  he 
appears  to  interpret  as  not  being  absolute,  but  as  dating 
from  the  first  creation,  when  it  was  produced  from  Brahma, 
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though,  as  he  is  free  from  defects,  the  Yeda,  as  his  work, 
is  self-proved. 

Section  viii.  (pp.  70-108)  contains  the  views  of  Jaimini 
and  Badarayana,  the  (alleged)  authors  of  the  Mimansa 
and  Brahma  (or  Vedanta)  Sutras  on  the  eternity  of  the 
Veda.  Jaimini  asserts  that  sound,  or  words,  are  eternal, 
that  the  connection  between  words  and  the  objects  they 
represent  also,  is  not  arbitrary  or  conventional,  but 
eternal,  and  that  consequently  the  Vedas  convey  un- 
erring information  in  regard  to  unseen  objects.  This 
view  he  defends  against  the  Naiyayikas,  answering  their 
other  objections,  and  insisting  that  the  names,  derived 
from  those  of  certain  sages,  by  which  particular  parts  of 
the  Vedas  are  designated,  do  not  prove  those  sages  to 
have  been  their  authors,  but  merely  the  teachers  who 
studied  and  handed  them  down ; while  none  of  the 
names  occurring  in  the  Veda  are  those  of  temporal 
beings,  but  all  denote  some  objects  which  have  existed 
eternally.  Two  quotations  in  support  of  the  superna- 
tural origin  of  the  Veda  are  next  introduced  from 
the  Nyaya-mala-vistara  (a  condensed  account  of  the 
Mimansa  system)  and  from  the  Vedartha-prakasa  (the 
commentary  on  the  Taittiiiya  Yajur-veda).  The  argu- 
ments in  both  passages  (pp.  86-89)  are  to  the  same 
effect,  and  contain  nothing  that  has  not  been  already  in 
substance  anticipated  in  preceding  summaries  of  the  Mi- 
mansa doctrine.  In  reference  to  their  argument  that  no 
author  of  the  Veda  is  remembered,  I have  noticed  here 
that  the  supposition  which  an  objector  might  urge,  that 
the  rishis,  the  acknowledged  utterers  of  the  hymns, 
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might  also  have  been  their  authors,  is  guarded  against 
by  the  tenet,  elsewhere  maintained  by  Indian  writers, 
that  the  rishis  were  merely  seers  of  the  pre-existing 
sacred  texts.  Some  of  the  opinions  quoted  from  the 
Sutras  of  Jaimini  are  further  enforced  in  a passage  from 
the  summary  of  the  Mlmansa  doctrine,  which  I have 
quoted  from  the  Sarva-darsana-sangraha.  The  writer 
first  notices  the  Xaiyayika  objections  to  the  Mimansaka 
tenet  that  the  Yeda  had  no  personal  author,  viz.  (1)  that 
any  tradition  to  this  effect  must  haye  been  interrupted  at 
the  past  dissolution  of  the  universe ; (2)  that  it  would 
be  impossible  to  prove  that  no  one  had  ever  recollected 
any  such  author;  (3)  that  the  sentences  of  the  Yeda 
have  the  same  character  as  all  other  sentences  ; (4)  that 
the  inference, — drawn  from  the  present  mode  of  trans- 
mitting the  Yedas  from  teacher  to  pupil, — that  the  same 
mode  of  transmission  must  have  gone  on  from  eternity, 
breaks  down  by  being  equally  applicable  to  any  other 
book;  (5)  that  the  Yeda  is  in  fact  ascribed  to  a personal 
author  in  a passage  of  the  book  itself ; (G)  that  sound  is 
not  eternal,  and  that  when  we  recognize  letters  as  the 
same  we  have  heard  before,  this  does  not  prove  their 
identity  or  eternity,  but  is  merely  a recognition  of  them 
as  belonging  to  the  same  species  as  other  letters  we  have 
heard  before  ; (7)  that  though  Paramesvara  (God)  is  na- 
turally incorporeal,  he  may  have  assumed  a body  in  order 
to  reveal  the  Yeda,  etc.  The  writer  then  states  the  Mi- 
mansaka answers  to  these  arguments  thus : What  does 
this  alleged  ‘ production  by  a personal  author  ’ ( pauru- 
sheyatv a)  mean?  The  Yeda,  if  supposed  to  be  so  pro- 


XIV 


PREFACE. 


duced,  cannot  derive  its  authority  (a)  from  inference  (or 
reasoning),  as  fallible  books  employ  the  same  process. 
Nor  will  it  suffice  to  say  ( b ) that  it  derives  its  authority 
from  its  truth : for  the  Yeda  is  defined  to  be  a book 
which  proves  that  which  can  be  proved  in  no  other  way. 
And  even  if  Paramesvara  (God)  were  to  assume  a body, 
he  would  not,  in  that  state  of  limitation,  have  any  access 
to  supernatural  knowledge.  Further,  the  fact  that  dif- 
ferent sakhas  or  recensions  of  the  Yedas  are  called  after 
the  names  of  particular  sages,  proves  no  more  than  that 
these  recensions  were  studied  by  those  sages,  and  affords 
no  ground  for  questioning  the  eternity  of  the  Yedas, — 
an  eternity  which  is  proved  by  the  fact  of  our  recogniz- 
ing letters  when  we  meet  with  them.  These  letters  are 
the  very  identical  letters  we  had  heard  before,  for  there 
is  no  evidence  to  show  either  that  letters  of  the  same 
sort  (G’s,  for  instance,)  are  numerically  different  from 
each  other,  or  that  they  are  generic  terms,  denoting  a 
species.  The  apparent  differences  which  are  observable 
in  the  same  letter,  result  merely  from  the  particular  cha- 
racteristics of  the  persons  who  utter  it,  and  do  not  affect 
its  identity.  This  is  followed  by  further  reasoning  in 
support  of  the  same  general  view ; and  the  writer  then 
arrives  at  the  conclusion,  which  he  seems  to  himself  to 
have  triumphantly  established,  that  the  Yeda  is  unde- 
rived and  authoritative. 

The  question  of  the  effect  produced  on  the  Yedas  by 
the  dissolutions  of  the  world  is  noticed  in  some  ex- 
tracts from  Patanjali’s  Mahabhashya  and  its  commen- 
tators, which  have  been  adduced  by  Prof.  Goldstucker 
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in  the  Preface  to  his  Manava-kalpa  Sutra,  and  which 
I have  partly  reprinted  in  pp.  95  ff.  It  is  admitted 
by  Patanjali,  that,  though  the  sense  of  the  Yedas  is 
permanent,  the  order  of  their  letters  has  not  always 
remained  the  same,  and  that  this  difference  is  exhibited 
in  the  different  recensions  of  the  Kathakas  and  other 
schools.  Patanjali  himself  does  not  say  what  is  the  cause 
of  this  alteration  in  the  order  of  the  letters ; but  his  com- 
mentator, Kaiyyata,  states  that  the  order  was  disturbed 
during  the  great  mundane  dissolutions,  etc.,  and  had  to 
be  restored  (though  with  variations)  by  the  eminent 
science  of  the  rishis.  Kulluka,  the  commentator  on 
Manu  (see  p.  6),  maintains  that  the  Yeda  was  pre- 
served in  the  memory  of  Brahma  during  the  period  of 
dissolution ; and  promulgated  again  at  the  beginning  of 
the  Kalpa,  but  whether  in  an  altered  form,  or  not,  he 
does  not  tell  us.  The  latter  point  is  also  left  unsolved 
in  Sankara’s  commentary  on  Brahma  Sutra  i.  3,  30, 
which  I quote  in  the  Appendix,  pp.  300  ff.  Pages 
93  ff.  contain  some  remarks  (by  way  of  parenthesis)  on 
the  question  whether  or  not  the  Purva  Mimamsa  admits 
the  existence  of  a Deity. 

In  the  extract  given  in  pp.  98-105  from  his  commen- 
tary on  the  Brahma  Sutras,1  Sankara,  who  follows  the 
author  of  those  Sutras,  and  Jaimini,  in  basing  the  au- 
thority of  the  Yedas  on  the  eternity  of  sound,  finds  it 
necessary  to  meet  an  objection  that,  as  the  gods  men- 
tioned in  the  Yeda  had  confessedly  an  origin  in  time,  the 


1 My  attention  was  originally  drawn  to  this  passage  hy  a treatise,  then  unpublished, 
by  the  Rev.  Prof.  Banerjea,  formerly  of  Bishop's  College,  Calcutta. 
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words  which  designate  those  gods  cannot  he  eternal,  but 
must  have  originated  co-evally  with  the  created  objects 
which  they  denote,  since  eternal  words  could  not  have 
an  eternal  connection  with  non-eternal  objects.  This 
difficulty  he  tries  to  overcome  (ignoring  the  ground 
taken  by  Jaimini,  that  the  Yeda  contains  no  references 
to  non-eternal  objects)  by  asserting  that  the  eternal  con- 
nection of  words  is  not  with  individual  objects,  but  with 
the  species  to  which  these  objects  belong,  and  that  Indra 
and  the  other  gods  are  proved  by  the  Yeda  to  belong  to 
species.  Sankara  then  goes  on  to  assert,  on  the  autho- 
rity of  Brahma  Sutra,  i.  3,  28,  fortified  by  various  texts 
from  the  Yedas  and  the  Smritis,  that  the  gods  and  the 
world  generally  are  produced  (though  not  in  the  sense  of 
evolution  out  of  a material  cause)  from  the  word  of  the 
Yedas  (see  pp.  6 and  16)  in  the  form  of  sphota.  This 
last  term  will  be  explained  below.  This  subject  above 
referred  to,  of  the  eternal  connection  of  the  words  of  the 
Yeda  with  the  objects  they  represent,  is  further  pursued 
in  a passage  which  I have  quoted  in  the  Appendix,  p.  300, 
where  an  answer  is  given  to  the  objection  that  the  ob- 
jects denoted  by  the  words  of  the  Yeda  cannot  be  eternal, 
as  a total  destruction  of  everything  takes  place  (not,  in- 
deed, at  the  intermediate,  but)  at  the  great  mundane  dis- 
solutions. The  solution  given  is  that,  by  the  favour  of 
the  supreme  Lord,  the  inferior  lords  Brahma,  etc.,  retain 
a recollection  of  the  previous  mundane  conditions ; and 
that  in  each  successive  creation  everything  is  produced 
exactly  the  same  as  it  had  previously  been.  I then  pro- 
ceed in  p.  105  to  adduce  a passage  from  Say  ana,  the 
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commentator  on  the  Big-veda,  who  refers  to  another  of 
the  Brahma  Sutras,  i.  1,  3 (quoted  in  p.  106),  declaring 
that  Brahma  was  the  source  of  the  Veda,  which  Sankara 
interprets  as  containing  a proof  of  the  omniscience  of 
Brahma.  Sayana  understands  this  text  as  establishing 
the  superhuman  origin  of  the  Veda,  though  not  its 
eternity  in  the  proper  sense,  it  being  only  meant,  ac- 
cording to  him  (as  well  as  to  Madhava  ; see  p.  xi.),  that 
the  Veda  is  eternal  in  the  same  sense  as  the  aether  is 
eternal,  i.e.  during  the  period  between  each  creation  and 
dissolution  of  the  universe. 

In  opposition  to  the  tenets  of  the  Mimansakas,  who 
hold  the  eternity  (or  the  eternal  self-existence)  of  the 
Veda,  and  to  the  dogmas  of  the  Vedanta,  as  just  ex- 
pounded, Gotama,  the  author  of  the  Nyaya  aphorisms, 
denies  (Section  ix.  pp.  108-118)  the  eternity  of  sound ; 
and  after  vindicating  the  Veda  from  the  charges  of 
falsehood,  self-contradiction,  and  tautology,  deduces  its 
authority  from  the  authority  of  the  wise,  or  competent, 
person  or  persons  who  were  its  authors,  as  proved 
by  the  efficacy  of  such  of  the  Vedic  prescriptions  as 
relate  to  mundane  matters,  and  can  be  tested  by  ex- 
perience. It  does  not  distinctly  result  from  Gotama’s 
aphorism  that  God  is  the  competent  person  whom  he 
regards  as  the  maker  of  the  Veda.  If  he  did  not  refer 
to  God,  he  must  have  regarded  the  rishis  as  its  authors. 
The  authors  of  the  Vaiseshika  Sutras,  and  of  the  Tarka 
Sangraha,  as  well  as  the  writer  of  the  Kusumanjali, 
however,  clearly  refer  the  Veda  to  Isvara  (God)  as  its 
framer  (pp.  118-133).  Udayana,  the  author  of  the  latter 
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work  (pp.  128-133),  controverts  the  opinion  that  the  ex- 
istence of  the  Veda  from  eternity  can  be  proved  hy  a 
continuous  tradition,  as  such  a tradition  must,  he  says, 
have  been  interrupted  at  the  dissolution  of  the  world, 
which  preceded  the  existing  creation.  He,  therefore 
(as  explained  hy  his  commentator),  infers  an  eternal 
(and  omniscient  author  of  the  Veda ; asserting  that  the 
Veda  is  paurusheya , or  derived  from  a personal  author; 
that  many  of  its  own  texts  establish  this ; and  that  the 
appellations  given  to  its  particular  sakhas  or  recensions, 
are  derived  from  the  names  of  those  sages  whose  persons 
were  assumed  hy  Isvara,  when  he  uttered  them  at  the 
creation.  In  pp.  125  ff.  I have  quoted  one  of  the  Vai- 
seshika  Sutras,  with  some  passages  from  the  commen- 
tator, to  show  the  conceptions  the  writers  entertained 
of  the  nature  of  the  supernatural  knowledge,  or  intui- 
tion, of  the  rishis. 

Ivapila,  the  author  of  the  Sankhya  Aphorisms  (pp.  1 33 
-138),  agrees  with  theNyaya  and  Vaiseshika  aphorists  in 
denying  the  eternity  of  the  Veda,  hut,  in  conformity  with 
his  own  principles,  differs  from  Gotama  and  Kanada  in 
denying  its  derivation  from  a personal  (i.e.  here,  a divine) 
author,  because  there  was  no  person  [i.e.  as  his  commen- 
tator explains,  no  God)  to  make  it.  Vishnu,  the  chief 
of  the  liberated  beings,  though  omniscient,  could  not,  he 
argues,  have  made  the  Veda,  owing  to  his  impassiveness, 
and  no  other  person  could  have  done  so  from  want  of  om- 
niscience. And  even  if  the  Veda  have  been  uttered  by 
the  primeval  Purusha,  it  cannot  be  called  his  work,  as  it 
was  breathed  forth  hy  him  unconsciously.  Kapila  agrees 
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with  Jaimini  in  ascribing  a self-demonstrating  power  to 
the  Veda,  and  differs  from  the  Vaiseshikas  in  not  de- 
riving its  authority  from  correct  knowledge  possessed  by 
a conscious  utterer.  He  proceeds  to  controvert  the 
existence  of  such  a thing  as  sphota  (a  modification  of 
sound  which  is  assumed  by  the  Mlmansakas,  and  de- 
scribed as  single,  indivisible,  distinct  from  individual 
letters,  existing  in  the  form  of  words,  and  constituting 
a whole),  and  to  deny  the  eternity  of  sound. 

In  the  tenth  Section  (pp.  138-179)  I shew  (a)  by  quo- 
tations from  the  aphorisms  of  the  Vedanta  and  their  com- 
mentator (pp.  140-145),  that  the  author  and  expounder 
of  the  Uttara  Mlmaihsa  (the  Vedanta)  frequently  differ 
from  Jaimini  the  author  of  the  Purva  Mlmaihsa  in  the 
interpretation  of  the  same  texts  of  the  Upanishads.  A 
similar  diversity  is  next  (b)  proved  at  greater  length 
(pp.  145-173),  by  quotations  from  the  aphorisms  and 
commentaries  of  the  Vedanta  and  the  Sankhya,  to  cha- 
racterize the  expositions  proposed  by  the  adherents  of 
those  two  systems  respectively.  One  quotation  is  given 
in  pp.  175  ff.  to  shew  (c)  that  the  same  is  true  in  regard 
to  the  followers  of  the  Vaiseshika  philosophy,  who  dis- 
tinctly reject  the  Vedantic  explanations;  and  last  of  all 
(d)  I have  made  some  extracts  (pp.  177  ff.)  from  the 
Bhakti  Sutras  of  Sandilya  to  exhibit  the  wide  divergence 
of  that  writer  from  the  orthodox  views  of  the  Vedanta 
regarding  the  sense  of  the  Vedas.  In  pp.  173-175 
I quote  some  remarks  of  Dr.  E.  Roer,  and  Prof.  Max 
Muller,  regarding  the  doctrines  of  the  Upanishads,  and 
their  relations  to  the  different  philosophical  schools. 
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In  the  facts  brought  forward  in  this  section  we  find 
another  illustration  (1)  of  the  tendency  common  to  all 
dogmatic  theologians  to  interpret  in  strict  conformity  with 
their  own  opinions  the  unsystematic  and  not  always  con- 
sistent texts  of  an  earlier  age  which  have  been  handed 
down  by  tradition  as  sacred  and  infallible,  and  to  repre- 
sent them  as  containing,  or  as  necessarily  implying,  fixed 
and  consistent  systems  of  doctrine ; as  well  as  (2)  of  the 
diversity  of  view  which  so  generally  prevails  in  regard 
to  the  sense  of  such  texts  among  writers  of  different 
schools,  who  adduce  them  with  equal  positiveness  ov' 
assertion  as  establishing  tenets  and  principles  which  an 
mutually  contradictory  or  inconsistent. 

In  the  eleventh  Section  (pp.  179-207)  some  passages  are 
adduced  from  the  Nyaya-mala-vistara,  and  from  Kulluka’s 
commentary  on  Manu,  to  show  that  a distinct  line  of  de- 
marcation is  drawn  by  the  scholastic  writers  between  the 
Yedas  on  the  one  hand,  and  all  other  classes  of  Indian 
scriptures,  embraced  under  the  designation  of  Smriti  (in- 
cluding the  Darsanas,  the  Institutes  of  Manu,  the  Pu- 
ranas,  and  Itihasas,  etc.),  on  the  other,  the  first  being 
regarded  as  independent  and  infallible  guides,  while  the 
others  are  (in  theory)  held  to  be  authoritative  only  in  so 
far  as  they  are  founded  on,  and  coincide  with,  the  Yeda. 
The  practical  effect  of  this  distinction  is,  however,  much 
lessened  by  the  fact  that  the  ancient  sages,  the  authors 
of  the  Smritis,  such  of  them,  I mean,  as,  like  Manu,  are 
recognized  as  orthodox,  are  looked  upon  by  Madkava  and 
S'ankara  as  having  had  access  to  Yedic  texts  now  no 
longer  extant,  as  having  held  communion  with  the  gods, 
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and  as  having  enjoyed  a clearness  of  intuition  into  divine 
mysteries  which  is  denied  to  later  mortals  (pp.  181-185). 
Sankara,  however  (as  shewn  in  pp.  184-192),  does  not 
regard  all  the  ancients  as  having  possessed  this  infallible 
insight  into  truth,  but  exerts  all  his  ingenuity  to  explain 
away  the  claims  (though  clearly  sanctioned  by  an  TJpani- 
shad)  of  Kapil  a,  who  was  not  orthodox  according  to  his 
Vedantic  standard,  to  rank  as  an  authority.  In  his  de- 
preciation of  Kapila,  however,  Sankara  is  opposed  to  the 
Bhagavata  Purana  (p.  192).  I then  proceed  to  observe 
(pp.  194-196)  that  although  in  ancient  times  the  authors 
of  the  different  philosophical  systems  ( Darsanas ) no  doubt 
put  forward  their  respective  opinions  as  true,  in  oppo- 
sition to  all  the  antagonistic  systems,  yet  in  modern  times 
the  superior  orthodoxy  of  the  Vedanta  appears  to  be 
generally  recognized;  while  the  authors  of  the  other 
systems  are  regarded,  e.g.  by  Madhusudana  Sarasvatl, 
as,  amid  all  their  diversities,  having  in  view,  as  their 
ultimate  scope,  the  support  of  the  Vedantic  theory.  The 
same  view,  in  substance,  is  taken  by  Vijnana  Bhikshu, 
the  commentator  on  the  Sankhya  Sutras,  who  (pp.  196— 
203)  maintains  that  Kapila’s  system,  though  atheistic,  is 
not  irreconcilable  with  the  Vedanta  and  other  theistic 
schools,  as  its  denial  of  an  Is  vara  (God)  is  only  practical, 
or  regulative,  and  merely  enforced  in  order  to  withdraw 
men  from  the  too  earnest  contemplation  of  an  eternal 
and  perfect  Deity,  which  would  impede  their  study  of 
the  distinction  between  matter  and  spirit.  To  teach 
men  this  discrimination,  as  the  great  means  of  attaining 
final  liberation,  is  one  of  the  two  main  objects,  and  strong 
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points,  of  the  Sankhya  philosophy,  and  here  it  is  authori- 
tative ; while  its  atheism  is  admitted  to  be  its  weak 
side,  and  on  this  subject  it  has  no  authority.  Yijnana 
Bhikshu  goes  on  to  say  that  it  is  even  supposable  that 
theistic  systems,  in  order  to  prevent  sinners  from  attain- 
ing knowledge,  may  lay  down  doctrines  partially  opposed 
to  the  Yedas;  and  that  though  in  these  portions  they  are 
erroneous,  they  will  still  possess  authority  in  the  portions 
conformable  to  the  S’ruti  and  Smriti.  He  then  quotes  a 
passage  from  the  Padma  Purana,  in  which  the  god  Siva 
tells  his  consort  Parvatl  that  the  Yaiseshika,  the  Nyaya, 
the  Sankhya,  the  Purva-mlmansa  Darsanas,  and  the  Ye- 
dantic  theory  of  illusion,  are  all  systems  infected  by  the 
dark  (or  tdmasa ) principle,  and  consequently  more  or  less 
unauthoritative.  All  orthodox  ( astilca ) theories,  however, 
are,  as  Yijnana  Bhikshu  considers,  authoritative,  and  free 
from  error  on  their  own  special  subject.  And  as  respects 
the  discrepancy  between  the  Sankhya  and  the  Yedanta, 
regarding  the  unity  of  Soul,  he  concludes  that  the  former 
is  not  devoid  of  authority,  as  the  apparent  diversity  of 
souls  is  acknowledged  by  the  Yedanta,  and  the  discri- 
minative knowledge  which  the  Sankhya  teaches  is  an 
instrument  of  liberation  to  the  embodied  soul ; and  thus 
the  two  varying  doctrines,  if  regarded  as,  the  one  prac- 
tical (or  regulative),  and  the  other  real  (or  transcend- 
ental), will  not  be  contradictory.  At  the  close  of  Section 
eleventh  (pp.  204-207)  it  is  shewn  that  the  distinction 
drawn  by  the  Indian  commentators  between  the  super- 
human Yeda  and  its  human  appendages,  the  Kalpa 
Sutras,  etc.,  as  well  as  the  Smritis,  is  not  borne  out  by 
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certain  texts  which  I had  previously  cited.  The  Brihad 
Aranyaka  and  Mundaka  Upanishads  (pp.  8,  31)  seem  to 
place  all  the  different  sorts  of  Sastras  or  scriptures  (in- 
cluding the  four  Yedas)  in  one  and  the  same  class,  the 
former  speaking  of  them  all  promiscuously  as  being  the 
breathing  of  Brahma,  while  the  latter  describes  them  all 
(except  the  Upanishads)  as  being  parts  of  the  “ inferior 
science,”  in  opposition  to  the  “ superior  science,”  or 
knowledge  of  Brahma.  In  the  same  spirit  as  the  Mun- 
daka, the  Chhandogya  Upanishad  also  (quoted  in  p.  32  f.) 
includes  the  four  Yedas  in  the  same  list  with  a variety 
of  miscellaneous  Sastras  (which  Narada  has  studied  with- 
out getting  beyond  the  confines  of  exoteric  knowledge), 
and  never  intimates  (unless  it  be  by  placing  them  at  the 
head  of  the  list)  that  the  former  can  claim  any  superior- 
ity over  the  other  works  with  which  they  are  associated. 
As,  however,  Sankara  could  not,  in  consistency  with  the 
current  scholastic  theory  regarding  the  wide  difference 
between  the  Yedas  and  all  other  Sastras,  admit  that  the 
latter  could  have  had  a common  origin  with  the  former, 
he  endeavours  in  his  comment  on  the  passage  of  the 
Brihad  Aranyaka  Upanishad  to  which  I have  adverted, 
to  shew  that  the  other  works,  which  are  there  said  to 
have  been  breathed  out  by  the  great  Being  along  with 
the  Yedas,  were  in  reality  portions  of  the  Brahmanas. 
This  explanation  can  scarcely  apply  to  all  the  works  enu- 
merated, and  its  force  is  weakened  by  the  tenor  of  the 
other  passages  from  the  Mundaka  and  Chhandogya 
Upanishads,  while  any  such  distinction  is  repudiated  in 
the  statements  of  the  Itihasas  and  Purajias  quoted  in 
pp.  27-30  and  105. 


xxiv 


PREFACE. 


In  the  twelfth  Section  (pp.  207-217)  the  arguments 
in  support  of  the  Veda,  adduced  in  the  philosophical 
systems,  and  by  the  various  commentators,  as  above  sum- 
marised, are  recapitulated,  and  some  remarks  are  made 
on  these  reasonings.  My  observations  are  intended  to 
shew  that  the  arguments  in  question  are  inconclusive,  or 
assume  the  points  to  be  established ; that  the  rishis  are 
proved  by  the  contents  of  the  hymns  to  have  been  their 
real  authors ; and  that  numerous  events  which  have 
occurred  in  time,  are  undoubtedly  mentioned  in  the 
Vedas.  This  as  we  have  seen  (above,  p.  xvi.)  is  ad- 
mitted by  Sankara. 

The  Second  Chapter  (pp.  217-286)  exhibits  the 
opinions  of  the  rishis  in  regard  to  the  origin  of  the 
Vedic  hymns.  Its  object  is  to  shew  in  detail  that, 
though  some  at  least  of  the  rishis  appear  to  have 
imagined  themselves  to  be  inspired  by  the  gods  in  the 
expression  of  their  religious  emotions  and  ideas,  they 
at  the  same  time  regarded  the  hymns  as  their  own  com- 
positions, or  as  (presumably)  the  compositions  of  their  fore- 
fathers, distinguishing  between  them  as  new  and  old,  and 
describing  their  own  authorship  in  terms  which  could 
only  have  been  dictated  by  a consciousness  of  its  reality. 
The  first,  second,  and  third  Sections  (pp.  218-244)  con- 
tain a collection  of  passages  from  the  Eig-veda  in  which 
a distinction  is  drawn  (1)  between  the  rishis  as  ancient  and 
modern,  and  (2)  between  the  hymns  as  older  and  more 
recent;  and  in  which  (3)  the  rishis  describe  themselves  as 
the  makers,  fabricators,  or  generators  of  the  hymns ; with 
some  additional  texts  in  which  such  authorship  appears 
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to  be  implied,  though  it  is  not  expressed.  Section  fourth 
(pp.  245-283)  contains  a variety  of  passages  from  the 
same  Yeda,  in  which  (1)  a superhuman  character  or  super- 
natural faculties  are  ascribed  to  the  earlier  rishis;  and 
(2)  the  idea  is  expressed  that  the  praises  and  ceremonies 
of  the  rishis  were  suggested  and  directed  by  the  gods  in 
general,  or,  in  particular,  by  the  goddess  of  speech,  or 
by  some  other  or  others  of  the  different  deities  of  the 
Yedic  pantheon.  To  illustrate,  and  render  more  intel- 
ligible and  probable,  the  opinions  which  I have  ascribed 
to  the  old  Indian  rishis  regarding  their  own  inspiration, 
I have  quoted  in  the  same  Section  (pp.  267-273)  a 
number  of  passages  from  Hesiod  and  Homer  to  shew 
that  the  early  Greek  bards  entertained  a similar  belief. 
I then  advert  (pp.  273-274)  to  the  remarkable  diverg- 
ence between  the  later  religious  histories  of  Greece  and 
of  India.  I next  enquire  briefly  (in  pp.  274-275)  in 
what  way  we  can  reconcile  the  apparently  conflicting 
ideas  of  the  rishis  on  the  subject  of  the  hymns,  con- 
sidered, on  the  one  hand,  as  their  own  productions,  and, 
on  the  other,  as  inspired  by  the  gods.  Then  follow  (pp. 
275-279)  some  further  texts  from  the  Eig-veda,  in 
which  a mystical,  magical,  or  supernatural  efflcacy  is 
ascribed  to  the  hymns.  These  are  succeeded  (pp.  279- 
283)  by  a few  quotations  from  the  same  Yeda,  in  which 
the  authors  complain  of  their  own  ignorance ; and  by  a re- 
ference to  the  contrast  between  these  humble  confessions 
and  the  proud  pretensions  set  up  by  later  theologians  in 
behalf  of  the  Yeda,  and  its  capability  of  imparting  uni- 
versal knowledge.  The  ideas  of  the  rishis  regarding 
their  own  inspiration  differ  widely  from  the  conceptions 
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of  later  theorists ; for  while  the  former  looked  upon  the 
gods,  who  were  confessedly  mere  created  beings,  as  the 
sources  of  supernal  illumination,  the  latter  either  regard 
the  Yeda  as  eternal,  or  refer  it  to  the  eternal  Brahma,  or 
Isvara,  as  its  author.  The  fifth  and  last  Section  (pp. 
283-286)  adduces  some  texts  from  the  S'vetasvatara, 
Mundaka  a nd  Chhandogya  Upanishads,  which  show  the 
opinions  of  the  writers  regarding  the  inspiration,  of  their 
predecessors ; and  refers  to  the  similar  claims  set  up  on 
their  own  behalf  by  the  writers  of  the  Itihasas  and  Pu- 
ranas,  as  shewn  in  the  passages  quoted  in  pp.  27-30. 

With  all  its  imperfections  this  volume  may  perhaps 
possess  a certain  interest,  not  only  for  the  student  of 
Indian  history,  but  also  for  the  divine  and  the  philo- 
sopher, as  furnishing  a few  documents  to  illustrate  the 
course  of  theological  opinion  in  a sphere  far  removed 
from  the  ordinary  observation  of  the  European  student, 
— a course  which,  quite  independently  of  the  merits  of 
the  different  tenets  involved  in  the  enquiry,  will,  I 
think,  be  found  to  present  a remarkable  parallel  in 
various  respects  to  that  which  is  traceable  in  the  his- 
tory of  those  religious  systems  with  which  we  are  most 
familiar.  In  both  cases  we  find  that  a primitive  age  of 
ardent  emotion,  of  simple  faith,  and  of  unarticulated 
beliefs,  was  succeeded  by  a period  of  criticism  and  spe- 
culation, when  the  floating  materials  handed  down  by 
preceding  generations  were  compared,  classified,  recon- 
ciled, developed  into  their  consequences,  and  elaborated 
into  a variety  of  scholastic  systems. 

In  the  Preface  to  the  first  edition  I stated  as  follows : 
“In  regard  to  the  texts  quoted  from  the  Eig-veda,  I 
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have  derived  the  same  sort  of  assistance  from  the  French 
version  of  M.  Langlois,  which  has  been  acknowledged 
in  the  Preface  to  the  Second  Volume,  p.  vi.  I am  also 
indebted  for  some  of  the  Vedic  texts  to  Boehtlingk 
and  Roth’s  Lexicon.” 

A comparison  of  the  former  edition  with  the  present 
will  shew  that  considerable  alterations  and  additions 
have  been  made  in  the  latter.  The  texts  which  formerly 
stood  in  the  Appendix  have  now  been  transferred  to  their 
proper  places  in  the  body  of  the  work ; and  various  other 
passages  have  been  transposed.  The  principal  additions 
will  be  found  in  the  first  four  sections,  in  the  ninth  (pp. 
115-127),  tenth  (which  is  altogether  new),  eleventh  (pp. 
185  ff.),  and  in  the  Appendix. 

I am  indebted  to  various  learned  friends  for  assistance 
in  different  parts  of  the  work,  which  I have  acknow- 
ledged in  the  notes.  My  thanks  are  especially  due  to 
Professors  Goldstucker  and  Cowell  for  various  important 
corrections  which  they  have  suggested  in  my  translations 
of  passages  of  a scholastic  and  philosophical  character, 
quoted  either  in  the  body  of  the  volume  or  in  the  Appen- 
dix,— corrections  which  are  incorporated  in  the  text, — as 
well  as  for  some  further  remarks  and  suggestions  which 
will  be  found  in  the  notes  or  Appendix.  I am  also  under 
obligations  to  Professor  Aufrecht  for  some  emendations  of 
my  renderings  in  the  early  part  of  the  work,  as  well  as 
for  his  explanations  of  many  of  the  texts  of  the  Big- 
veda  cited  in  the  Second  Chapter. 

Edinburgh, 

November,  1868. 
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„ 62,  ,,  2 from  foot : For  its  author  read  their  authors. 

„ 85,  „ 4 „ Before  Prajdpatir  insert  xi.  243. 

„ 95,  „ 2 „ For  dhvanitvam  read  dhvanitam. 

„ 96,  .,  16.  The  same  correction. 


» 101,  ,, 
» 149,  „ 
„ 159,  ,, 
*»  lo9,  ,, 
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„ 213,  ,, 
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>•  261,  „ 
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7 from  foot.  Omit  dhishand. 

12.  For  vi.  62,  3 read  vi.  26, 
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CHAPTER  I. 

OPINIONS  REGARDING  THE  ORIGIN,  DIVISION,  INSPIRATION,  AND 
AUTHORITY  OF  THE  VEDAS,  HELD  BY  INDIAN  AUTHORS 
SHORTLY  BEFORE,  OR  SUBSEQUENT  TO,  THE  COLLECTION  OF 
THE  HYMNS  OF  THE  RIG-VEDA. 

In  the  preceding  volumes  of  this  work1  I have  furnished  a general 
account  of  the  ancient  Indian  writings,  which  are  comprehended  under 
the  designation  of  Veda  or  S'ruti,  These  works,  which,  as  we  have 
seen,  constitute  the  earliest  literature  of  the  Hindus,  are  broadly  divi- 
sible into  two  classes  : (1)  The  Mantras  or  hymns,  in  which  the  praises 
of  the  gods  are  celebrated  and  their  blessing  is  invoked ; (2)  the  Brah- 
manas,  which  embrace  ( a ) the  liturgical  institutes  in  which  the  cere- 
monial application  of  these  hymns  is  declared,  the  various  rites  of  sacri- 
fice are  prescribed,  and  the  origin  and  hidden  import  of  the  different 
forms  are  explained,  and  (5)  the  Aranyakas,2  and  Hpanishads  (called  also 
Vedantas,  i.e.  concluding  portions  of  the  Vedas),  which  in  part  possess 
the  same  character  as  some  of  the  earlier  portions  of  the  Brahmanas,  and 
are  in  part  theological  treatises  in  which  the  spiritual  aspirations  which 

1 See  Vol.  I.  pp.  2 ff.  and  Vol.  II.  pp.  169  ff.  See  also  Professor  Max  Muller’s 
History  of  Ancient  Sanskrit  Literature. 

2 For  more  precise  information  see  Muller’s  Anc.  Sansk.  Lit.  pp.  313  ff.  from  which 
it  will  he  perceived  that  only  some  of  the  Aranyakas  form  part  of  the  Brahmanas,  and 
that  two  of  the  Upanishads  are  included  in  a Sanhita. 
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were  gradually  developed  in  the  minds  of  the  more  devout  of  the 
Indian  sages  are  preserved.  It  is,  therefore,  clear  that  the  hymns  con- 
stitute the  original  and,  in  some  respects,  the  most  essential  portion  of  the 
Veda ; that  the  Brahmanas  arose  out  of  the  hymns,  and  are  subservient 
to  their  employment  for  the  purposes  of  worship ; while  the  Upanishads 
give  expression  to  ideas  of  a speculative  and  mystical  character  which, 
though  to  some  extent  discoverable  in  the  hymns  and  in  the  older 
portion  of  the  Brahmanas,  are  much  further  matured,  and  assume  a 
more  exclusive  importance,  in  these  later  treatises. 

I content  myself  here  with  referring  the  reader  who  desires  to  obtain 
a fuller  idea  of  the  nature  of  the  hymns,  and  of  the  mythology  which 
they  embody,  to  the  late  Professor  H.  H.  Wilson’s  translation  of  the 
earlier  portion  of  the  Eig-veda,  to  his  prefaces  to  the  several  volumes, 
to  Professor  Max  Muller’s  History  of  Ancient  Sanskrit  Literature, 
and  to  two  papers  of  my  own  in  the  Journal  of  the  Eoyal  Asiatic 
Society,  entitled  Contributions  to  a knowledge  of  the  Cosmogony  and 
Mythology  of  the  Eig-veda.  In  the  fourth  volume  of  this  work  I 
return  to  the  latter  branch  of  the  subject,  and  compare  the  conceptions 
which  the  rishis  entertained  of  the  different  objects  of  their  worship, 
with  those  representations  of  the  deities  who  bore  the  same  names, 
which  occur  in  Indian  writings  of  a later  date,  whether  mythological 
or  theological. 

The  task  to  which  I propose  in  the  meantime  to  devote  myself,  is  to 
supply  some  account  of  the  opinions  entertained  by  Hindu  writers, 
ancient  and  modern,  in  regard  to  the  origin  and  authority  of  the  Yedas. 
With  this  view  I have  collected  from  some  of  the  later  hymns,  from 
the  Indian  writings  of  the  middle  and  later  Vedic  era  (the  Brahmanas 
and  Upanishads)  as  well  as  from  the  books,  whether  popular  or  scien- 
tific, of  the  post-vedic  period  (the  Puranas,  the  Itihasas,  the  Institutes 
of  Manu,  the  aphorisms  of  the  Darsanas,  or  systems  of  philosophy,  and 
their  commentators,  and  the  commentaries  on  the  Yedas)  such  passages 
as  I have  discovered  which  have  reference  to  these  subjects,  and  propose 
to  compare  the  opinions  there  set  forth  with  the  ideas  entertained  on 
some  of  these  points  by  the  writers  of  the  more  ancient  hymns,  as 
deducible  from  numerous  passages  in  their  own  compositions. 

The  mythical  accounts  which  are  given  of  the  origin  of  the  Yedas 
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are  mutually  conflicting.  In  some  passages  they  are  said  to  have  been 
created  by  Prajapati  from  fire,  air,  and  the  sun,  or  by  some  other 
process.  In  other  texts  they  are  said  to  have  been  produced  by 
Brahma  from  his  different  mouths,  or  by  the  intervention  of  the 
Gayatrl,  or  to  have  sprung  from  the  goddess  Sarasvatl,  or  to  have 
otherwise  arisen.  I proceed  to  adduce  these  several  passages. 

Sect.  I. — Origin  of  the  Vedas  according  to  the  Purusha-sukta,  the 
Atharva-veda,  the  Bruhmanas,  Upanishads,  and  Institutes  of  Manu. 

Purusha-sukta. — In  the  ninth  verse  of  this  hymn  (Big-veda,  x.  90, 
already  quoted  in  Yol.  I.  pp.  8 and  9)  the  three  Yedas  are  said  to  have 
been  produced  from  the  mystical  victim  Purusha : Tasmud  yajndt 

sarva-hutah  richah  sdmdni  jajnire  | chhandamsi  jajnire  tasmud  yajus 
tasmud  ajuyata  | “Prom  that  universal  sacrifice  sprang  the  rich  and 
saman  verses:  the  metres  sprang  from  it : from  it  the  yajush  arose.”3 
This  is  the  only  passage  in  the  hymns  of  the  Big-veda  in  which  the 
creation  of  the  Yedas  is  described. 

In  the  Atharva-veda  the  following  texts  refer  to  that  subject : 
x.  7,  14.  Tattra  rishayah  prathamajdh  richah  sdma  yajur  main  | 
ekarshir  yasminn  urpitah  Shamlhaih  tarn  Iruhi  hat  amah  svid  era  sah  \ 
....  20.  Yasmdd  richo  apdtakshan  yajur  yasmdd  apdlcaslian  | sdmdni 
yasya  lomdni  atharvdngiraso  mukharn  | Skamlham  tarn  Iruhi  katamah 
svid  eva  sah  | 

“ Declare  who  that  Skambha  (supporting-principle)  is  in  whom  the 
primeval  rishis,  the  rich,  saman,  and  yajush,  the  earth,  and  the  one 

rishi,  are  sustained 20.  Declare  who  is  that  Skambha  from 

whom  they  cut  off  the  rich  verses,  from  whom  they  scraped  off  the 
yajush,  of  whom  the  saman  verses  are  the  hairs,  and  the  verses  of 
Atharvan  and  Anginas  the  mouth.” 

3 The  word  veda,  in  whatever  sense  we  are  to  understand  it,  occurs  in  R.V.  viii- 
19,  5 : Yah  satnidha  yah  ahuti  yo  vedena  dadasa  martyo  agnaye  | yo  namasd  svadhva- 
rah  | 6.  Tasya  id  arvanto  ramhayante  as'avas  tasya  dyumnitamam  yaiah.  | na  tam 
aihlio  deva-krilam  kutas  chana  na  marlya-kritam  nas'at  | “ The  horses  of  that  mortal 
who,  devoted  to  sacrifice,  does  homage  to  Agni  with  fuel,  with  an  oblation,  with  ritual 
knowledge  (?),  with  reverence, — (6)  speed  forward  impetuously;  and  his  renown  is 
most  glorious.  No  calamity,  caused  either  by  god  or  by  man,  can  assail  him  from 
any  quarter.” 
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xiii.  4,  38.  Sa  vai  rigbhyo  ajayata  tasmud  richo  ajayanta  | 

“ He  (apparently  Indra,  see  verse  44)  sprang  from  the  rich  verses : 
the  rich  verses  sprang  from  him.” 

xix.  54,  3.  Kalud  richah  samabhavan  yajuh  Jcdldd  ajayata  | 

“ Prom  Time  the  rich  verses  sprang : the  yajush  sprang  from  Time.”  * 
The  following  texts  from  the  same  Yeda  may  also  be  introduced  here  : 
iv.  35,  6.  Yasmdt  pakvdd  amritaih  sambabhuva  yo  gdyatrydh  adhi- 
patir  babhuva  \ yasmin  veduh  nihitdh  visvarupus  tenaudanenuti  tar  ami 
mrityum  \ 

“ I overpass  death  by  means  of  that  oblation  ( odana ),  from  which, 
when  cooked,  ambrosia  ( amrita ) was  produced,  which  became  the  lord 
of  the  Gayatrl,  and  in  which  the  omniform  Yedas  are  comprehended.” 
vii.  54,  1.  Richam  sdma  yajdmahe  yd.bhyd.fn  karmdni  leurvate  \ ete  sadasi 
rdjato  yajnaih  deveshu  yachliatah  | 2.  Richam  sdma  yad  aprdlcsham  havir 
ojo  yajur  balam  \ esha  md  tasmud  md  himsld  vedah  prishtah  sachipate  j 
“"VVe  worship  the  Rich  and  the  Saman,  wherewith  men  celebrate 
religious  rites,  which  shine  in  the  assembly,  and  convey  sacrifices  to 
the  gods.  2.  Inasmuch  as  I have  asked  the  Rich  and  the  Saman  for 
butter  and  for  vigour,  and  the  Yajush  for  strength, — let  not  the  Yeda, 
so  asked,  destroy  me,  o lord  of  strength  (Indra).” 

The  next  passage  is  from  the  S'atapatha  Brahmana,  xi.  5,  8,  Iff.: 
Prajdpatir  vai  idam  agre  asld  elcah  eva  | so  ’ lidmayata  sydm  prajdyeya 
iti  | So’srdmyat  sa  tapo’tapyata  \ tasmdch  chrdntdt  tepunut  trayo  lohdh 
asrijyanta  prithivy  antariksham  dyauh  | sa  imams  trln  lolcdn  abhitatapa  \ 
tebliyas  taptebhyas  trini  jyotlmshy  ajuyanta  agnir  yo  ’ yam  pavate  suryah  | 
sa  imdni  trini  jyotlmshy  abhitatupa  | tebhyas  taptebhyas  trayo  veduh 
ajayanta  agner  rigvedo  vdyor  yajurvedah  surydt  sdmavedah  | sa  imams 
trln  vedun  abhitatapa  | tebhyas  taptebhyas  trini  sukrany  ajayanta  bhur 
ity  rigvedad  bhuvah  iti  yajurveddt  svar  iti  samavedut  | Tad  rigvedenaiva 
hotram  ahurvata  yajurvedena  ddhvaryavam  sdmavedena  udgltham  | yad 
eva  trayyai  vidydyai  suJcraih  tena  brahmatvam  uchchahrdma. 

“Prajapati  was  formerly  this  universe  [i.e.  the  sole  existence],  one 
only.  He  desired,  ‘ may  I become,  may  I be  propagated.’  He  toiled 

4 See  my  translation  of  the  entire  hymn  in  the  Journal  of  the  Roy.  As.  Soc.  for 
1865,  p.  381.  The  Vishnu  Purana,  i.  2,  13,  says:  Tad  eva  sarvam  evaitad  vyakta- 
vyalcta-svarupavat  | tatha  purusha-rupena  kdla-rhpcna  cha  slhitam  \ “ This  (Brahma) 
is  all  this  universe,  existing  both  as  the  perceptible  and  the  imperceptible ; existing 
also  in  the  forms  of  Purusha  and  of  Kala  (Time).” 
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in  devotion,  he  performed  austerity.  From  him,  when  he  had  so 
toiled,  and  performed  austerity,  three  worlds  were  created, — earth,  air, 
and  sky.  He  infused  warmth  into  these  three  worlds.  From  them, 
thus  heated,  three  lights  were  produced, — Agni  (fire),  this  which 
purifies  ( i.e . Pavana,  or  Vayu,  the  wind),5  and  Surya  (the  sun).  He 
infused  heat  into  these  three  lights.  From  them  so  heated  the  three 
Yedas  were  produced, — the  Rig-veda  from  Agni  (fire),  the  Yajur-veda 
from  Vayu  (wind),  and  the  Sama-veda  from  Surya  (the  sun).  He 
infused  warmth  into  these  three  Vedas.  From  them  so  heated  three 
luminous  essences  were  produced, — bhuh  from  the  Rig-veda,  bhuvah 
from  the  Yajur-veda,  and  svar  from  the  Sama-veda.  Hence,  with  the 
Rig-veda  they  performed  the  function  of  the  hotri ; with  the  Yajur- 
veda,  the  office  of  the  adhvaryu ; with  the  Sama-veda,  the  duty  of  the 
udgatri ; while  the  function  of  the  brahman  arose  through  the  luminous 
essence  of  the  triple  science  \i.e.  the  three  Vedas  combined].” 

Chhundogya  JJpanishad. — A similar  passage  (already  quoted  in  Volume 
Second,  p.  200)  occurs  in  the  Chhandogya  Upanishad  (p.  288  of 
Dr.  Roer’s  ed.) : 

Prajapatir  lokdn  abhyatapat  \ tesham  tapyamdndndrh  rasdn  prdbrihad 
agnim  prithivydh  vdyum  antarikshud  ddityarh  divah  \ sa  etas  tisro  devatdh 
abhyatapat  \ tasdm  tapyamundndrh  rasdn  prdbrihad  agner  richo  vdyor 
yajumshi  sdma  uditydt  \ sa  etdiii  trayim  vidydm  abhyatapat  \ tasyds 
tapyamdndydh  rasdn  prdbrihad  bhur  iti  rigbhyo  bhuvar  iti  yajurbhyah 
svar  iti  sdmabhyah  \ 

“Prajapati  infused  warmth  into  the  worlds,  and  from  them  so  heated 
he  drew  forth  their  essences,  viz.  Agni  (fire)  from  the  earth,  Vayu 
(wind)  from  the  air,  and  Surya  (the  sun)  from  the  sky.  He  infused 
warmth  into  these  three  deities,  and  from  them  so  heated  he  drew  forth 
their  essences,  — from  Agni  the  rich  verses,  from  Vayu  the  yajush 
verses,  and  from  Surya  the  saman  verses.  He  then  infused  heat  into 
this  triple  science,  and  from  it  so  heated  he  drew  forth  its  essences, — 
from  rich  verses  the  syllable  bhuh,  from  yajush  verses  bhuvah,  and 
from  saman  verses  svar.” 6 


5 See  Satapatha  Brakmaija,  vi.  1,  2,  19  : . , . ayam  eva  sa  Vayur  yo  ' yam  pavaie 
. . . “This  is  that  Vayu,  he  who  purifies.” 

6 Passages  to  the  same  effect  occur  also  in  the  Aitareya  (v.  32-34)  and  KaushT- 
taki  Brahmanas.  That  in  the  former  will  be  found  in  Dr.  Hang’s  translation  of  the 
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Manu. — The  same  origin  is  assigned  to  the  three  Yedas  in  the  follow- 
ing verses  from  the  account  of  the  creation  in  Manu,  i.  21-23,  where 
the  idea  is  no  doubt  borrowed  from  the  Brahmanas : 

Sarveshdm  tu  sa  namani  karmdni  cha  prithak  prithak  \ Veda-sabdebhya 
evudau  prithalc  samsthds  cha  nirmame  \ Karmdtmandrh  cha  devdndm  so 
’ srijat  prdninum  prabhuh  j sddhydnam  cha  ganaih  sukshmam  yajnam 
chaiva  sandtanam  | Ayni-vdyu-ravibhyas  tu  trayarn  brahma  sandtanam  \ 
dudolia  yajna-siddhyartham  rig-yojuk-sdma-lakshanam  | 

“He  [Brahma]  in  the  beginning  fashioned  from  the  words  of  the  Veda7 
the  several  names,  functions,  and  separate  conditions  of  all  [creatures]. 
That  Lord  also  created  the  subtile  host  of  active  and  living  deities,  and 
of  Sadhyas,  and  eternal  sacrifice.  And  in  order  to  the  performance  of 
sacrifice,  he  drew  forth  from  Agni,  from  Vayu,  and  from  Surya,  the 
triple  eternal  Veda,  distinguished  as  Eich,  Yajush,  and  Saman.” 
Kulluka  Bhatta,  the  commentator,  annotates  thus  on  this  passage : 
Sandtanam  nityam  \ vedupaurusheyatva  - paksho  Manor  abhimatah  | 
purva-halpe  ye  vedds  te  eva  Paramdtma-murtter  Brahmanah  sarvajnasya 
smrity-drudhuh  | tun  eva  kalpdddv  agni-vdyu-ravibhyah  dcha/carsha  | 
srautas  cha  ay  am  artho  na  sanlcaniyah  \ tathdcha  srutih  \ “ agner  rigvedo 
vdyor  yajurvedah  dclitydt  sdmavedah  ” iti  | 

H The  word  sandtana  means  ‘ eternally  pre-existing.’  The  doctrine 
of  the  superhuman  origin  of  the  Vedas  is  maintained  by  Manu.  The 
same  Vedas  which  [existed]  in  the  previous  mundane  era  (Kalpa)  were 
preserved  in  the  memory  of  the  omniscient  Brahma,  who  was  one  with 
the  supreme  Spirit.  It  was  those  same  Vedas  that,  in  the  beginning  of 
the  [present]  Kalpa,  he  drew  forth  from  Agni,  Vayu,  and  Surya : and 
this  dogma,  which  is  founded  upon  the  Veda,  is  not  to  be  questioned, 
for  the  Veda  says,  ‘ the  Eig-veda  comes  from  Agni,  the  Yajur-veda  from 
Vilyu,  and  the  Sama-veda  from  Surya.’  ” 

Another  commentator  on  Manu,  Medhatithi,  explains  this  passage  in 
a more  rationalistic  fashion,  “ by  remarking  that  the  Eig-veda  opens 
with  a hymn  to  fire,  and  the  Yajur-veda  with  one  in  which  air  is  men- 
tioned.”— Colebr.  Misc.  Ess.  i.  p.  11,  note. 

Bruhmana ; and  the  one  in  the  latter  is  rendered  into  German  by  Weber  in  his  Ind. 
Stud.  ii.  303  ff. 

7 Kulluka  explains  this  to  mean,  “ Having  understood  them  from  the  words  of 
the  Veda”  (Feda-s dbdebhyah  eva  av  agamy  a). 
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To  the  verses  from  Manu  (i.  21-23)  just  cited,  the  following  from 
the  second  book  may  be  added,  partly  for  the  purpose  of  completing 
the  parallel  with  the  passages  previously  adduced  from  the  S'atapatha 
Brahmana  and  the  Chhandogya  Upanishad : 

Manu,  ii.  76  ff.  Alcdram  chapy  ufcdram  cha  maharam  cha  Prajupatih  | 
Veda-trayad  niraduhad  bhur  bhuvah  svar  itlti  cha  | 77.  Tribhyah  eva  tu 
vedebhyah  padam  pddam  aduduhat  | “ tad ” ity  richo'sydh  sdvitrydh 
parameshthl  prajupatih  | . . . . 81.  Omkura-purvi/c&s  tisro  mahdvydh - 
ritayo  'vyaydh  | Tripadd  chaiva  gdyatri  vijneyam  Brahmano  muhham. 

76.  “Prajapati  also  milked  out  of  the  three  Yedas  the  letters  a,  u, 
and  m,  together  with  the  words  bhuh,  bhuvah,  and  svar.  77.  The  same 
supreme  Prajapati  also  milked  from  each  of  the  three  Yedas  one  of  the 
[three]  portions  of  the  text  called  suvitrl  [or  gdyatri],  beginning  with 
the  word  tat?  ....  81.  The  three  great  imperishable  partic’es  (bhuh, 
bhuvah,  svar ) preceded  by  om , and  the  gdyatri  of  three  lines,  are  to  be 
regarded  as  the  mouth  of  Brahma.” 

The  next  passage,  from  the  S'atapatha  Brahmana,  vi.  1,  1,  8,  first 
speaks  generally  of  Prajapati  creating  the  three  Yedas,  and  then  after- 
wards, with  some  inconsistency,  describes  their  production  from  the 
waters : 9 

So' yam  purushah  Prajd pat ir  ahdmayata  “ bhuydn  sydm  prajdyeya ” 
iti  | so  'srdmyat  sa  tapo  ’ tapyata  \ sa  srantas  tepdno  brahma  eva  pratha- 
mam  asrijata  traylm  eva  vidyam  | sd  eva  asmai  pratishthd  'bhavat  | tas- 
mdd  dhur  “ brahma  asya  sarvasya  pratishthd  ” iti  | tasmud  anuchya 
pratitishthati  \ pratishthd  hy  eshd  yad  brahma  \ tasydm  pratishthdydm 
pratishthito  ’ tapyata  \ 9.  So  ’ po  'srijata  vdcliah  eva  lohdt  \ vdg  eva  asya 
sd  'srijyata  \ sd  idaih  sarvam  upnod  yad  idafii  Icincha  j yad  dpnot  tasmud 
dpah  | yad  avrinot  tasmud  vdh  | 10.  So’kdmayata  “ dbhyo  'dbhyo'dhi 
'orajdyeya  ” iti  | so  ’nayd  trayyd  vidyayd  saha  apah  prdvisat  | tatah 
undaih  samavarttata  | tad  abhyamrisat  \ “ astv  ” ity  “astu  bhuyo  ’ stv ” ity 
eva  tad  abravit  | tato  brahma  eva  prathamam  asrijyata  trayy  eva  vidyu  \ 
tasmud  dhur  “ brahma  asya  sarvasya  prathamajam"  iti  | api  hi  tasmut 
purtishud  brahma  eva  purvam  asrijyata  tad  asya  tad  mulcham  eva 
asrijyata  | tasmud  anuchunam  dhur  “ agni-halpah " iti  | mukham  hy 
etad  agner  yad  brahma  \ 

8 This  text,  Rig-veda,  iii.  62,  10,  will  be  quoted  in  the  sequel. 

9 This  passage  with  the  preceding  context  is  given  in  the  Fourth  Volume  of  this 
work,  pp.  18  f. 
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“This  Male,  Prajapati,  desired,  ‘May  I multiply,  may  I be  propa- 
gated.’ He  toiled  in  devotion  ; he  practised  austere-fervour.  Having 
done  so  he  first  of  all  created  sacred  knowledge,  the  triple  Vedic  science. 
This  became  a basis  for  him.  "Wherefore  men  say,  ‘ sacred  knowledge 
is  the  basis  of  this  universe.’  Hence  after  studying  the  Yeda  a man 
has  a standing  ground;  for  sacred  knowledge  is  his  foundation.  Resting 
on  this  basis  he  (Prajapati)  practised  austere-fervour.  9.  He  created 
the  waters  from  Vach  (speech),  as  their  world.  Vach  was  his : she  was 
created.  She  pervaded  all  this  whatever  exists.  As  she  pervaded  ( upnot ), 
waters  were  called  ‘apah.’  As  she  covered  ( avrinot ) all,  water  was  called 
‘var.’  10.  He  desired,  ‘May  I be  propagated  from  these  waters.’  Along 
with  this  triple  Yedic  science  he  entered  the  waters.  Thence  sprang 
an  egg.  He  gave  it  an  impulse  ; and  said,  ‘ Let  there  be,  let  there  be, 
let  there  be  again.’  Thence  was  first  created  sacred  knowledge,  the 
triple  Yedic  science.  Wherefore  men  say,  ‘ Sacred  knowledge  is  the 
first-born  thing  in  this  universe.  Moreover,  it  was  sacred  knowledge 
which  was  created  from  that  Male  in  front,  wherefore  it  was  created  as 
his  mouth.  Hence  they  say  of  a man  learned  in  the  Yeda,  ‘ He  is  like 
Agni;  for  sacred  knowledge  is  Agni’s  mouth.’  ” 

The  next  passage  from  the  Taittirlya  Brahmana,  ii.  3,  10,  1,  briefly 
states  that  the  Vedas  were  created  after  Soma : 

Prajdpatih  Somam  rajanam  asrijata  \ tarn  trayo  vedah  anv  asrijyanta  | 
“Prajapati  created  king  Soma.  After  him  the  three  Yedas  were 
created.” 

The  same  Brahmana  in  other  places,  as  iii.  3,  2,  1,  speaks  of  the 
Yeda  as  derived  from  Prajapati  ( Prdjdpatyo  vedah). 

S'atapatha  Brahmana. — According  to  the  following  passage  of  the 
S'atapatha  Brahmana,  xiv.  5,  4,  10  (=  Brihad  Aranyaka  Upanishad, 
p.  455  of  Roer’s  ed.  and  p.  179  of  trans.)  the  Yedas,  as  well  as  other 
Sastras,  are  the  breath  of  Brahma : 

Sa  yatlid  drdredhagner  abhyahitdt  prithag  dhumuh  vinischaranti  evarn 
vai  are  ’ sya  mahato  bhutasya  nisvasitam  etad  yad  rigvedo  yajurvedah 
sumavedo  ’ tharvdngirasah  itihasah  purdnam  vidyd  upanishadah  slolcdh 
sutrdny  anuvydkhydndni  vydkhydndni  asyaiva  etdni  sarvani  nisva- 
sitdni  | 

“ As  from  a fire  made  of  moist  wood  various  modifications  of  smoke 
proceed,  so  is  the  breathing  of  this  great  Being  the  Rig-veda,  the 
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Yajur-veda,  the  Sama-veda,  the  Atharvangirases,  the  Itihasas,  Puranas, 
science,  the  Upanishads,  verses  ( slokas ),  aphorisms,  comments  of  dif- 
ferent kinds — all  these  are  his  breathings.” 

It  is  curious  that  in  this  passage  the  Yedas  appear  to  be  classed  in 
the  same  category  with  various  other  works,  such  as  the  Sutras,  from 
some  at  least  of  which  (as  we  shall  see  further  on),  they  are  broadly 
distinguished  by  later  writers,  who  regard  the  former  (including  the 
Brahmanas  and  Upanishads)  as  of  superhuman  origin,  and  infallible 
correctness,  while  this  character  is  expressly  denied  to  the  latter,  which 
are  represented  as  paurusheya,  or  merely  human  compositions,  possessed 
of  no  independent  authority. 

In  the  Brihad  Aranyaka  Upanishad  (pp.  50-53  of  Dr.  Boer’s  ed.) 
Prajapati  [identified  with  Death,  or  the  Devourer]  is  said  to  have  pro- 
duced Vuch  (speech),  and  through  her,  together  with  soul,  to  have 
created  all  things,  including  the  Yedas : 

Sa  tayd  vdclid  tena  dtmand  idaih  sarvarn  asrijata  yad  idaiJi  kincha 
richo  yajumshi  samani  chhandumsi  yajndn  prajdh  pasun  \ 

“By  that  speech  and  that  soul  he  created  all  things  whatsoever, 
rich,  yajush,  and  saman  texts,  metres,  sacrifices,  creatures,  and  animals.” 
And  in  S'atapatha  Brahmana,  xiv.  4,  3,  12  (p.  290  of  the  same  Bri- 
had Aranyaka  Upanishad)  it  is  said  : 

Trayo  veddh  ete  eva  \ vdg  eva  rig-vedo  memo  yajur-vedah  prdnah  suma- 
vedah  \ 

“ The  three  Yedas  are  [identifiable  with]  these  three  things  [speech, 
mind,  and  breath].  Speech  is  the  Big-veda,  mind  the  Yajur-veda,  and 
breath  the  Sama-veda.” 

The  following  text,  from  the  S'atapatha  Brahmana,  vii.  5,  2,  52,  gives 
a singular  account  of  the  production  of  the  Yedas  : 

“Samudre  tvd  sadane  sddaydmi  ” iti  \ llano  vai  samudrah  \ manaso  vai 
samudrad  vdcJia  ’ lliryd  devas  trayirn  vidydm  nirakhanan  | tad  eska  sloko 
’ lliyuktah  “ye  {yyat  ?)  samudrad  nirakhanan  devas  tikshndlhir  abhribhih  \ 
sudevo  adya  tad  vidyad  yatra  nirvapanaih  dadhurv  iti  \ manah  samudro 
vak  tlkshna  ’ Ihris  trayl  vidya  nirvapanam  | etad  eslia  sloko  ’ bhyuktah  | 
manasi  tarn  sudayati  \ 

“ * I settle  thee  in  the  ocean  as  thy  seat.’ 10  Mind  is  the  ocean. 

10  I am  indebted  to  Professor  Aufrecht  for  the  following  explanation  of  this  formula, 
which  is  taken  from  the  Vajasaneyi  Sanhita,  xiii.  53.  The  words  are  addressed  to  a 
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From,  the  mind-ocean  with  speech  for  a shovel  the  gods  dug  out  the 
triple  Yeclic  science.  Hence  this  verse  has  been  uttered : ‘ May  the 
brilliant  deity  to-day  know  where  they  placed  that  offering  which 
the  gods  dug  out  with  sharp  shovels.’  Mind  is  the  ocean ; speech  is  the 
sharp  shovel ; the  triple  Vedic  science  is  the  offering.  In  reference 
to  this  the  verse  has  been  uttered.  He  settles  it  in  Mind.” 

The  next  passage  from  the  Taittiriya  Brahmana,  iii.  39,  1 , speaks  of 
the  Veda  as  being  “ the  hair  of  Prajapati’s  beard”  ( Prajdpater  vai 
etdni  smasruni  yad  vedah).  The  process  of  its  germination  is  left  to  the 
imagination  of  the  reader. 

In  another  text  of  the  same  Brahmana,  Vach  (speech)  is  called  the 
mother  of  the  Vedas  : 

ii.  8,  8,  5.  Vug  aksharam  prathamajd  ritasya  vedunum  mdtd  amritasya 
nubhih  \ sd  no  jushdnd  up  a yajnam  dgdd  avanti  devi  suhavd  me  astu  \ 
yum  rishayo  mantra-Lrito  mamshinah  anvaiclilian  devds  tapasd  sramena  \ 
“Vach  (speech)  is  an  imperishable  thing,  and  the  first-born  of  the 
ceremonial,  the  mother  of  the  Vedas,  and  the  centre-point  of  immor- 
tality. Delighting  in  us,  she  came  to  the  sacrifice.  May  the  pro- 
tecting goddess  be  ready  to  listen  to  my  invocation, — she  whom  the 
wise  rishis,  the  composers  of  hymns,  the  gods,  sought  by  austere- 
fervour,  and  by  laborious  devotion.” 


Sect.  II. — Origin  of  the  Vedas  according  to  the  Vishnu,  Bhagavata,  and 
Mdrkandeya  Purdnas,  the  Harivaiiisa,  the  ATahdbhdrata  ; eternity  of 
the  Veda ; miscellaneous  statements  regarding  it. 

In  the  Vishnu  and  Bhagavata  Puranas  we  find  a quite  different 
tradition  regarding  the  origin  -of  the  Vedas,  which  in  these  works  are 
said  to  have  been  created  by  the  four-faced  Brahma  from  his  several 
mouths.  Thus  the  Vishnu  Purana  says,  i.  5,  48  ff. : 

Gdyatrarh  cha  richas  chaiva  trivrit-sdma-rathantaram  \ Agnishtomam 
cha  yajnundm  nirmame  prathamud  mukhdt  | yajumshi  traishtubham 
chliandah  stomaih  panchadasam  tathd  | Vrihat  sdma  tatliokthyaih  cha 
dakshindd  asrijad  mukhdt  | sdmuni  jagatl-chhandah  stomaih  saptadasam 

brick  at  the  time  when  the  hearth  ( chityd ) for  the  reception  of  the  sacred  fires  is  being 
constructed.  As  the  bricks  are  severally  called  apasya  (properly  ‘ efficacious,’  but 
erroneously  derived  from  ap ) they  are  addressed  as  if  placed  in  various  parts  of  water 
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tathd  | vairupam  atirdtram  cha  paschimdd  asrijad  mukhdt  | eJcavimsam 
atharvdnam  dptorydmdnam  eva  cha  | Amishtubham  sa  vairdjam  uttarad 
asrijad  mukhdt  \ 

“ From  his  eastern  mouth  Brahma  formed  the  gayatra,  the  rich  verses, 
the  trivrit,  the  sama-rathantara,  and  of  sacrifices,  the  agnishtoma. 
From  his  southern  mouth  he  created  the  yajush  verses,  the  trishtubh 
metre,  the  panchadasa-stoma,  the  vrihat-saman,  and  the  ukthya.  From 
his  western  mouth  he  formed  the  saman  verses,  the  jagati  metre,  the 
saptadasa-stoma,  the  vairupa,  and  the  atiratra.  From  his  northern 
mouth  he  framed  the  ekavinsa,  the  atharvan,  the  aptoryaman,  with  the 
anushtubh  and  viraj  metres.” 11 

In  like  manner  it  is  said  but  with  variations,  in  the  Bhagavata  Purana, 
iii.  12,  34,  and  37  ff. : 

Kaddchid  dhydyatah  srashtar  veddh  dsarns  chaturnmkhdt  \ katham 
srakshydmy  aham  lokdn  samavetun  yathu  purd  | . . . . Riy-yajuh-sdmd- 
tharvakliydn  veddn  purvddibliir  mukhaih  | sastram  ijydm  stuti-stomam 
prdyaschittaih  vyadhdt  kramdt  | 

“Once  the  Vedas  sprang  from  the  four-faced  creator,  as  he  was  me- 
ditating * how  shall  I create  the  aggregate  worlds  as  before 
He  formed  from  his  eastern  and  other  mouths  the  Vedas  called  rich, 
yajush,  saman,  and  atharvan,  together  with  praise,  sacrifice,  hymns, 
and  expiation.” 

And  in  verse  45  it  is  stated  that  the  ushnih  metre  issued  from  his 
hairs,  the  gayatrl  from  his  skin,  the  trishtubh  from  his  flesh,  the 
anushtubh  from  his  tendons,  the  jagati  from  his  hones  ( Tasyoshmy  dsil 
lomebliyo  gdydtrl  cha  tvacho  vibhoh  | trishtup  mdrhsdt  snuto  ’ nushtup 
jayaty  asthnah  PrajdpateK). 

The  Markandeya  Purana  says  on  the  same  subject,  102,  1 : 

Tasmud  andud  viblnnndt  tu  Brahmano  ’ vyakta-janmanah  | richo  babhu-. 
vah  prathamam  prathamud  vadandd  mune  | 2.  Java-pushpa-nibhah  sadyas 
tejo-r updnta-sailihatuh  | prithak  prithag  vibhinnus  cha  ry'o-rupa-vahds 
tatah  | 3.  Yajumshi  dakshinud  vaktrud  aniraddhuni  kdnchanam  | yddrig- 
varnam  tathd~carndny  asariihati-dhardni  cha  | 4.  Paschimafh  yad  vibhor 
vaktram  Brahmanah  parameshthmah  \ dvirbhutdni  sdmdni  tatas  chhan- 
damsi  tdny  atha  | 5.  Atharvanam  asesham  cha  bhringdnjana-chaya-prab- 
ham  | ghordghora-svarupam  tad  dbhichdrika-sdntikam  | 6.  Uttardt  pra- 
11  See  Wilson’s  Transl.  vol.  i.  p.  84. 
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Icatllhutam  vadanut  tasyavedliasah  \ suJJia-sattva-tamah-prdyam  saumyd- 
saumya-svarupavat  | 7.  Riclio  rajo-gundh  sattvam  yajushdih  cha  guno 
mune  \ tamo-gununi  sdmdni  tamah-sattvam  atharvasu  | 

1.  “From  the  eastern  mouth  of  Brahma,  who  sprang  by  an  imper- 
ceptible birth  from  that  divided  egg  (Manu,  i.  9,  12),  there  suddenly 
issued  first  of  all  the  rich  verses,  (2)  resembling  China  roses,  brilliant 
in  appearance,  internally  united,  though  separated  from  each  other, 
and  characterized  by  the  quality  of  passion  {rajas).  3.  From  his 
southern  mouth  came,  unrestrained,  the  yajush  verses  of  the  colour 
of  gold,  and  disunited.  4.  From  the  western  mouth  of  the  supreme 
Brahma  appeared  the  saman  verses  and  the  metres.  5 and  6.  From 
the  northern  mouth  of  Yedhas  (Brahma)  was  manifested  the  entire 
Atharvana  of  the  colour  of  black  bees  and  collyrium,  having  a cha- 
racter at  once  terrible  and  not  terrible,12  capable  of  neutralizing  the 
arts  of  enchanters,  pleasant,  characterized  by  the  qualities  both  of 
purity  and  darkness,  and  both  beautiful  and  the  contrary.  7.  The 
verses  of  the  rich  are  distinguished  by  the  quality  of  passion  {rajas), 
those  of  the  yajush  by  purity  {sattva),  those  of  the  saman  by  darkness 
{tamas),  and  those  of  the  atharvan  by  both  darkness  and  purity.” 

IL arivaihsa. — In  the  first  section  of  the  Harivamsa,  verse  47,  the 
creation  of  the  Yedas  by  Brahma  is  thus  briefly  alluded  to  : 

Riclio  yajumshi  sumdni  nirmame  yajna-siddhaye  | sddkyds  tair  ayajan 
devdn  ity  evam  anususruma  \ 

“In  order  to  the  accomplishment  of  sacrifice,  he  formed  the  rich, 
yajush,  and  saman  verses : with  these  the  Sadhyas  worshipped  the 
gods,  as  we  have  heard.” 

The  following  is  the  account  of  the  same  event  given  in  another  part 
of  the  same  work;  Harivamsa,  verse  11,516: 

Tato  ’srijad  vai  tripaddm  gdyatrim  veda-mdtaram  \ Alcaroch  chaiva  cha- 
turo  vedun  gdyatri-samlhavdn  | 

After  framing  the  world,  Brahma  “ next  created  the  gayatrl  of  three 
lines,  mother  of  the  Yedas,  and  also  the  four  Yedas  which  sprang  from 
the  gayatrl.”  13 

12  Ghoragkora  is  the  correct  MS.  reading,  as  I learn  from  Dr.  Hall,  and  not 
yavaddhora,  as  given  in  Professor  Banerjea’s  printed  text. 

13  The  same  words  gdyatrim  veda-mdtaram  also  occur  in  the  M.Bh.  Vanaparvan, 
verse  13,432 ; and  the  same  title  is  applied  to  Vach  in  the  Taitt.  Br.  as  quoted  above, 

p 10. 
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A little  further  on  we  find  this  expanded  into  the  following  piece  of 
mysticism,  verse  11,665  ff. : 

Samdhita-mand  Brahma  moksha-prdptena  hetund  | chandra-mandala- 
samsthandj  jyotis-tejo  mahat  tadd  \ Pravisya  hridayam  kshipram  gdyatrydh 
nayandntare  \ Garbhasya  samlhavo  yas  cha  chaturdhd  parushdtmakah  | 
Brahma-tejomayo  ’ vyaktah  sasvato  Hha  dhruvo  ’vyayah  \ na  chendriya- 
gunair  yukto  yuktas  tejo-gunena  cha  | chandrdmsu-vimala-prakhyo  bhrd- 
jishnur  varna-samsthitah  \ Netrdbhydm  janayad  devah  rig-vedam  yajushd 
saha  | samavedam  cha  jihvdgrdd  atharvdnaiii  cha  murddhatah  \ Jdta-mdtrds 
tu  te  veddh  kshetram  vindanti  tattvatah  | Ten  a vedatvam  dpannu  yasmdd 
■vindanti  tat  padarn  \ Te  srijanti  tadd  veddh  Irahma  purvaih  sandtanam  \ 
Purushaih  divya-rupabham  svaih  svair  blidvair  mano-bhavaih  | 

“ For  the  emancipation  of  the  world,  Brahma,  sunk  in  contem- 
plation, issuing  in  a luminous  form  from  the  region  of  the  moon, 
penetrated  into  the  heart  of  Gayatri,  entering  between  her  eyes. 
From  her  there  was  then  produced  a quadruple  being  in  the  form 
of  a Male,  lustrous  as  Brahma,  undefined,  eternal,  undecaying,  de- 
void of  bodily  senses  or  qualities,  distinguished  by  the  attribute  of 
brilliancy,  pure  as  the  rays  of  the  moon,  radiant,  and  embodied  in 
letters.  The  god  fashioned  the  Big-veda,  with  the  Yajush  from  his 
•eyes,  the  Sama-veda  from  the  tip  of  his  tongue,  and  the  Atharvan 
from  his  head.  These  Yedas,  as  soon  as  they  are  horn,  find  a body 
( kshetra ).  Hence  they  obtain  their  character  of  Yedas,  because  they 
find  ( vindanti ) that  abode.  These  Yedas  then  create  the  pre-existent 
eternal  brahma  (sacred  science),  a Male  of  celestial  form,  with  their 
own  mind-born  qualities.” 

I extract  another  passage  on  the  same  subject  from  a later  section  of 
the  same  work,  verses  12,425  ff.  "When  the  Supreme  Being  was  intent 
on  creating  the  universe,  Hiranyagarbha,  or  Prajapati,  issued  from  his 
mouth,  and  was  desired  to  divide  himself, — a process  which  he  was  in 
great  doubt  how  he  should  effect.  The  text  then  proceeds  : 

Iti  chintayatas  tasya  “ ora ” ity  evotthitah  svarah  \ sabhumdv  antarikshe 
cha  nake  cha  kritavdn  svanam  \ Tam  chaivdbhyasatas  tasya  manah-sdra- 
mayam  punah  \ hridayad  deva-devasya  vashatkdrah  samutthitah  \ bhumy- 
antariksha  - ndkdndm  bhuyah  svardtmakdh  parah  \ mahdsmritimaydh 
funydh  mahdvyahritayo’bhavan  \ chhandasdm  pravard  devl  chaturvimsd- 
kshard  ’bhavat  \ Tat-padam  samsmaran  divyam  savitrim  akarot  prabhuh  | 
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rik-sdmdtharva-yajushas  chaturo  lhaga/cdn  pralhuh  | chakdra  nikhildn 
ve&dn  Irahma-yuktena  karmand  | 

“While  he  was  thus  reflecting,  the  sound  “om”  issued  from  him, 
and  resounded  through  the  earth,  air,  and  sky.  While  the  god  of 
gods  was  again  and  again  repeating  this,  the  essence  of  mind,  the 
vashatkara  proceeded  from  his  heart.  Next,  the  sacred  and  transcen- 
dent vyahritis,  (bhuh,  bhuvah,  svar),  formed  of  the  great  smriti,  in  the 
form  of  sound,  were  produced  from  earth,  air,  and  sky.  Then  appeared 
the  goddess,  the  most  excellent  of  metres,  with  twenty-four  syllables 
[the  gayatri].  Reflecting  on  the  divine  text  [beginning  with]  “ tat,” 
the  Lord  formed  the  savitri.  He  then  produced  all  the  Yedas,  the  Rich, 
Saman,  Atharvan,  and  Yajush,  with  their  prayers  and  rites.”  (See  also 
the  passage  from  the  Bhag.  Pur.  xii.  6,  37  ff.,  which  will  be  quoted  in 
a following  section.) 

Mahdbhurata. — The  Hahabharata  in  one  passage  speaks  of  Sarasvat! 
and  the  Yedas  as  being  both  created  by  Achyuta  (Vishnu)  from  his 
mind  (Bhlshma-parvan,  verse  3019  : Sarasvatiih  cha  vedums  cha  manasah 
sasrije  ’chyutah).  In  another  place,  S'anti-parvan,  verse  12,920,  Saras- 
vati  is  said,  in  conformity  with  the  texts  quoted  above,  pp.  10  and  12, 
from  the  Taittiriya  Brahmana,  the  Vana-parvan,  and  the  Harivamsa, 
to  be  the  mother  of  the  Yedas : 

Vcddndm  mdtaram  pasya  matsthdm  devim  Sarasvatim  | 

“Behold  Sarasvatl,  mother  of  the  Yedas,  abiding  in  me.” 

Manu. — According  to  the  verses  in  Manu,  xii.  49,  50,  quoted  in  the 
Pirst  Yolume  of  this  work,  p.  41,  the  Yedas,  with  the  other  beings  and 
objects  named  along  with  them,  constitute  the  second  manifestation  of 
the  sattva  guna,  or  pure  principle ; while  Brahma  is  placed  in  a higher 
rank,  as  one  of  the  first  manifestations  of  the  same  principle.  The  word 
Veda  in  this  passage  is  explained  by  Kulluka  of  those  “ embodied 
deities,  celebrated  in  the  Itihasas,  who  preside  over  the  Yedas  ” ( Veda- 
Ihimdninyas  cha  devatah  vigrahavatyah  itihasa-prasidduh). 

Sect.  III. — Passages  of  the  Brdhmanas  and  other  works  in  which  the 
Vedas  are  spoken  of  as  being  the  sources  of  all  things,  and  as  infinite 
and  eternal. 

The  first  text  of  this  sort  which  I shall  cite  is  from  the  S'atapatha 
Brahmana,  x.  4,  2,  21 : 
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Atha  sarvdni  Ihutdni  paryaikshat  | sa  trayydm  eva  vidyaydm  sarvdni 
bhutany  apasyat  \ attra  hi  sarveshdih  chhandasam  dtmd  sarveshdih  stomd- 
nani  sarvesham  prdndndm  sarveshdih  devdndm  | etad  vai  asti  \ etad  hy 
amritam  \ yad  hy  amritam  tad  hy  asti  \ etad  u tad  yad  martyam  | 22.  8a 
ailcshata  Prajdpdtih  “ trayydm  vdva  vidyaydm  sarvdni  Ihutdni  | hanta 
traylm  eva  vidydm  dtmdnam  abhisaiiisJcaravai  ” iti  | 23.  Sa  richo  vyau- 
hat  | dvudasa  brihati-sahasrdny  etdvatyo  ha  richo  yah  Prajdpati-srishtds 
tds  trimsattame  vyuhe  panktishv  atishthanta  | tdh  yat  Irimsattame  vyuhe 
> tishthanta  tasmut  trirhsad  mdsasya  rdtrayah  \ atha  yat  panktishu  tasmdt 
punktak  Prajdpatih  | tuh  ashtdsatam  satdni  panhtayo  ’bhavan  | 

21.  “ Then  he  looked  around  upon  all  beings.  He  beheld  all  beings 
in  this  triple  Yedic  science.  For  in  it  is  the  soul  of  all  metres,  of  all 
hymns  of  praise,  of  all  breaths,  of  all  the  gods.  This,  indeed,  exists.14 
It  is  an  undying  thing.  For  that  which  is  undying  (really)  exists. 
This  is  that  which  is  mortal.15  Prajapati  reflected,  ‘All  beings  are  com- 
prehended in  the  triple  Yedic  science  : come  let  me  dispose  myself  in  the 
shape  of  the  triple  Yedic  science.16  He  arranged  the  verses  of  the  llig- 
veda.  Twelve  thousand  Brihatls,  and  as  many  Rich-verses  which  were 
created  by  Prajapati,  stood  in  rows  in  the  thirtieth  class.  Since  they 
stood  in  the  thirtieth  class  there  are  thirty  nights  in  the  month.  Since 
they  stood  in  rows  ( pankti ) Prajapati  is  called  Pankta.  They  formed 
eighteen  hundreds  of  rows.” 

The  next  text,  from  the  Taittirlya  Brahmana,  iii.  12,  9,  1,  speaks  of 
the  three  Vedas  as  being  respectively  the  sources  of  form,  motion,  and 
heat,  or  brilliancy : 

Rigbhyojdtam  sarvaso  murttim  dhuh  sarva  gatir  ydjushi  haiva  sasvat  | 
sarvarh  tejah  sdma-rupyarh  ha  Sasvat  \ 

“They  say  that  form  universally  proceeds  from  rich  verses;  that 
motion  is  always  connected  with  the  yajush,  and  that  all  heat  has  the 
nature  of  the  saman.” 

We  have  already  seen,  p.  6,  that  Manu  (i.  21)  speaks  of  the  names, 

11  “ Always  exists  ” {sarvada  vidyate). — Comm. 

15  On  this  the  commentator  remarks  : Tack  clia  martyam  marana-dliarmalcam  ma- 
nusliyadi  tad  apy  etat  trayi-bhutam  eva  \ ato  martlyamritatmakaih  sarvam  jagad 
.attrdntarbhutam  | “ And  that  which  is  mortal,  subject  to  death,  the  human  race,  etc., 
is  also  one  with  the  triple  Vedic  science.  Hence  the  latter  includes  all  the  world  both 
mortal  and  immortal.” 

16  I owe  this  interpretation  of  this  clause  to  Prof.  Aufreckt. 
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functions,  and  conditions  of  all  things  as  fashioned  from  the  words  of 
the  Veda.  It  is  similarly  said  in  the  Vishnu  Purana,  i.  5,  58  : 

Ndma  rupaih  cha  bhutdndm  Icritydndm  cha  pravarttanaih  '|  Veda-sab- 
debhya  evudau  devddindrh  chafcdra  sah  \ rishindm  ndrnadheydni  yatlid 
veda-srutdni  vai  | yathu-niyoga-yogydni  sarveshdm  api  so  ’karot  | 

“ In  the  beginning  he  created  from  the  words  of  the  Veda  the  names, 
forms,  and  functions  of  the  gods  and  other  beings.  He  also  assigned 
the  names  of  all  the  rishis  as  indicated  in  the  Vedas,  and  as  appro- 
priate to  their  respective  offices.” 

The  same  idea  is  repeated  in  the  Mahabharata,  S'antiparvan,  8533  : 
Rishayas  tapasa  veddn  adhyaishanta  divdnisam  | An-ddi-nidhana 
vidya  vdg  utsrishtd  Svayambhuva  | udau  vedamayl  divyd  yatah  sarvdh 
pravrittayah  | rishlnam  ndrnadheydni  yds  cha  vedeshu  srislitayah  \ ndnd- 
ruparh  cha  bhiitdndm  Icarmanum  cha  pravarttayan  ( pravarttanam ?)  | 
veda-sabdebhya  evadau  nirmimlte  sa  Isvarah  \ 

“ Through  austere-fervour  ( tapas ) the  rishis  studied  the  Vedas,  both 
day  and  night.  In  the  beginning  knowledge  ( vidya)17  without  begin- 
ning or  end,  divine  speech,  formed  of  the  Vedas,  was  sent  forth  by 
Svayambhu  (=  Brahma,  the  self-existent):  from  her  all  activities  are 
derived.  It  is  from  the  words  of  the  Veda  that  the  lord  in  the  b:gin- 
ning  frames  the  names  of  the  rishis,  the  creations  which  (exist)  in  the 
Vedas,  the  various  forms  of  beings,  and  the  activity  manifested  in  works.” 
The  Mangalacharana,  or  prayer  prefixed  to  their  commentaries  on 
the  Rik  Sanhita  and  Taittirlya  Sanhita,  by  both  Sayana  and  Madhava, 
is  as  follows : 

Tasya  nissvasitam  veddh  yo  vedebhyo  'khttaih  jagat  | nirmame  tarn  ahaih 
vande  vidyd-tlrtham  mahesvaram  | 

“ I reverence  Mahesvara  the  hallowed  abode  of  sacred  knowledge,  of 
whom  the  Vedas  are  the  breathings,  and  who  from  the  Vedas  formed 
the  whole  universe.” 

The  following  passage  from  the  Taittirlya  Brahmana,  iii.  10,  11,  3, 
asserts  that  the  Vedas  are  infinite  in  extent: 

Bharadvujo  ha  tribhir  dyurbhir  brahmacharyyam uvasa  | tamhajlrnim 

17  In  quoting  this  line  in  a passage  of  his  Vedartha-prakasa,  orcommentary  on  the 
Taittiriya  Sanhita,  which  I shall  adduce  further  on,  Madhava  Acharyya  gives  the 
reading  nitya,  ‘ eternal,’  instead  of  vidya , ‘ knowledge.’  It  is  possible  that  the  line 
may  be  taken  from  some  other  book. 
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sthaviram  saydnam  Indrah  upavrajya  uvdcha  | “ Bharadvaja  yat  te  cha- 
turtham  dyur  dadyum  him  etena  kuryydh  ” iti  \ “ brahmacharyyam  eva 
enena  chareyam  ” iti  ha  uvdcha  | 4.  Tam  ha  trln  yiri-rupan  avijndtdn  iva 
darsaydnchakdra  | tesham  ha  ekaikasmdd  mushtim  adade  \ sa  ha  uvdcha 
“ Bharadvdja  ” ity  umantrya  | “ veddh  vai  ete  | anantuh  vai  veddh  | etad 
vai  etais  tribhir  dyurbhir  anvavochathdh  \ atlia  te  itarad  ananuktam  eva  \ 
ehi  imam  viddhi  | ay  am  vai  sarva-vidyd  ” iti  | 5.  Tasmai  ha  etam  aynim 
sdvitram  uvdcha  | tarn  sa  viditva  amrito  bhutvd  svaryam  lokam  iydya 
ddityasya  sdyujyam  | amrito  ha  eva  bhutvd  svaryam  lokam  ety  ddityasya 
sayujyaih  yah  evaih  veda  | eshd  u eva  trayi  vidya  | 6.  Yavantairi  ha  vai 
trayya  vidyayd  lokam  jayati  tuvantam  lokaffi  jay  at  i yah  evaih  veda  \ 
“Bharadvaja  lived  through  three  lives18  in  the  state  of  a religious 
student  ( brahmacharyya ).  Indra  approached  him  when  he  was  lying 
old  and  decrepit,  and  said  to  him  : ‘ Bharadvaja,  if  I give  thee  a fourth 
life,  how  wilt  thou  employ  it  ? ’ ‘I  will  lead  the  life  of  a religious 
student,’  he  replied.  4.  He  (Indra)  showed  him  three  mountain-like 
objects,  as  it  were  unknown.  Prom  each  of  them  he  took  a handful: 
and,  calling  to  him,  ‘Bharadvaja,’  said,  ‘These  are  the  Yedas.  The 
Vedas  are  infinite.  This  is  what  thou  hast  studied  during  these  three 
lives.  Now  there  is  another  thing  which  thou  hast  not  studied,  come 
and  learn  it.  This  is  the  universal  science.’  5.  He  declared  to  him 
this  Agni  Savitra.  Having  known  it  he  (Bharadvaja)  became  immortal, 
and  ascended  to  the  heavenly  world,  to  union  with  the  sun.  He  who 
knows  this  ascends  to  heaven,  to  union  with  the  sun.  This  is  the 
triple  Vedic  science.  He  who  knows  this  conquers  a world  as  great  as 
he  would  gain  by  the  triple  Vedic  science.” 

Another  text  from  the  Taittirlya  Sanhita,  vii.  3,  1,  4,  puts  the 
matter  somewhat  differently : 

At  ha  brahma  ( brahma-vddino ?)  vadanti  parimitdh  vai  richah  parimi- 
tani  sdmdni  parimituni  yajumshi  atha  tasya  eva  anto  ndsti  yad  brahma  \ 
“ The  expounders  of  sacred  science  say,  ‘ Rich  verses  are  limited, 
saman  verses  are  limited,  yajush  verses  are  limited;  but  there  is  no 
end  of  sacred  knowledge.” 

Vishnu  Parana. — At  the  end  of  Section  6 of  the  third  hook  of  the 

16  This  does  not  appear  to  mean,  three  lives  in  three  different  hirths,  hut  a life  of 
thrice  the  usual  length,  or  already  twice  renewed. 
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Vishnu  Purana  we  have  the  following  assertion  of  the  eternity  of  the 
Veda : 

Iti  kdkhdh  prasankliydtdli  sdkhd-bhcdus  tathaiva  cha  \ karttaras  chaiva 
sdkhdnum  bhcda-hetus  tathoditah  | sarva-manvantareshv  eva  sukhd-bheddh 
samdh  smritdk  | Prdjdpatyd  srutir  nityd  tad-vikalpds  tv  ime  dvija  | 

“ Thus  the  S'akhas,  their  divisions,  their  authors,  and  the  cause  of 
the  division  have  been  declared.  In  all  the  manvantaras  the  divisions 
of  the  S'akhas  are  recorded  to  be  the  same.  The  sruti  (Veda)  derived 
from  Prajapati  (Brahma)  is  eternal : these,  o Brahman,  are  only  its  mo- 
difications.” 

In  another  passage  of  the  same  book,  Vishnu  is  identified  with  the 
Vedas:  Vishnu  Purana,  iii.  3,  19 ff. : 

Sa  rin-mayah  sa  sdmamayah  sa  chdtma  sa  yajurmayah  \ rig-yajuh- 
suma-sdrdtmd  sa  evdtmd  iarlrindm  | sa  Ihidyate  vedamayah  sa  vedam 
karoti  hhedair  lahulhih  sasdkham  | sdkhd-praneta  sa  samasta-iakhah 
jndna-svarupo  lliagavdn  anantah  | 

“ He  is  composed  of  the  Rich,  of  the  Saman,  of  the  Yajush  ; he  is  the 
soul.  Consisting  of  the  essence  of  the  Rich,  Yajush,  and  Saman,  he  is 
the  soul  of  embodied  spirits.  Formed  of  the  Veda,  he  is  divided;  he 
forms  the  Veda  and  its  branches  ( sdkhds ) into  many  divisions.  Framer 
of  the  S'akhas,  he  is  also  their  entirety,  the  infinite  lord,  whose  essence 
is  knowledge.” 


iIxt.  IV. — Passages  from  the  S'atapatha  Brdhmana  and  Hanu,  eulogistic 
of  the  Veda , with  some  statements  of  a different  tenor  from  Manu  and 
other  writers. 

The  following  panegyric  on  Vedic  study  is  taken  from  the  S'atapatha 
Brahmana,  xi.  5,  6,  1 : 

Pancha  eva  mahdyajndh  \ tdny  eva  malidsattrdni  ihuta-yajno  manu- 
shya-yajnah  pitri-yajno  deva-yajno  hrahma-yajnah  iti  | 2.  Ahar  ahar 
bhutebhyo  balm  haret  | tathd  etam  bhuta-yajnam  samdpnoti  \ ahar  ahar 
dadyad  d uda-pdtrut  tathd  etam  manushya-yajnam  samdpnoti  | ahar  ahah 
svadhdkurydd  d uda-putrdt  tathd  etam pitri-yajnam  samdpnoti  | ahar  ahah 
svdhukurydd  d kdshthdt  tathd  etam  deva-yajnam  samdpnoti  \ 3.  Atha 
brahma-yajnah  | svddhyuyo  vai  brahma-yajnah  | tasya  vai  etasya  brahma - 
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yajnasya  vug  eva  juhur  manah  upabhrich  chakshur  dhruvd  medhd  sruvah 
satyam  avabhrithah  svargo  lokah  udayanam  \ yuvantam  ha  vai  imam  pri- 
thivlih  vittena  purndm  dadarn  lokath  jayati  tris  tuvantam  jayati  bhuydih- 
saih  cha  akshayyam  yah  evam  vidvun  aliar  ahah  svddhydyam  adhlte  | 
tasmdt  svudhydyo  'dhetavyah  | 4.  Paya-dhutayo  ha  vai  etuh  devdndm  yad 
richah  \ sa  yah  evam  vidvun  richo  'har  ahah  svddhydyam  adhlte  paya- 
dhutibhir  eva  tad  devdihs  tarpayati  | te  enaih  triptus  tarpayanti  yoga- 
kshemena  prdnena  retasd  sarvdtmand  sarvdbhih  punyubhih  sampadbhih  | 
ghrita-kulydh  madhu-kulydh  pitrln  svadhd  abhivahanti  | 5.  Ajydhutayo 
ha  vai  etuh  devdndm  yad  yajumshi  | sa  yah,  evam  vidvun  yajumshy  ahar 
ahah  svddhydyam  adhlte  djydhutibhir  eva  tad  devdms  tarpayati  te  enam 
triptus  tarpayanti  yoga-kshemena  ityudi  \ 6.  Somdhutayo  ha  vai  etuh 
devdndm  yat  sdmuni  | sa  yah  evam  vidvun  sdmuny  ahar  ahah  svddhydyam 
adhlte  somdhutibhir  eva  tad  devdms  tarpayati  ityudi  \ 7.  Meda-dhutayo 
ha  vai  etuh  devdndm  yad  atharvdngirasah  \ sa  yah  evam  vidvun  atharvdn- 
giraso  ’ har  ahah  svddhydyam  adhlte  meda-dhutibhir  eva  tad  devdms  tar- 
payati ityudi  | 8.  Madhv-ahutayo  ha  vai  etuh  devdndm  yad  anusdsandni 
vidyu  vdkovdkyam  itihdsa-purunam  guthuh  nurdsamsyah  \ sa  yah  evam  vid- 
vdn  ityudi  \ 9.  Tasya  vai  etasya  brahma-yajnasya  chatvdro  vashatkdruh 
yad  vdto  vdti  yad  vidyotate  yat  stanayati  yad  avasphurjati  | tasmdd  evam 
vidvun  vdte  vdti  vidyotamdne  stanayaty  avasphurjaty  adhlylta  eva  vashat- 
kdrdndm  achhambatkdrdya  | ati  ha  vai  punar  mrityum  muchyate  gachhati 
Brahmanah  sdtmatdm  | sa  ched  api  prabalam  iva  na  saknuyud  apy  ekam 
deva-padam  adhlylta  eva  tathd  bhutebhyo  na  hlyate  | xi.  5,  7,  1 : Atha 
atah  svddhydya-prasamsu  \ priye  svudhyuya-pravachane  bhavatah  ] yukta- 
mandh  bhavaty  aparudhlno'har  ahar  arthdn  sudhayate  sukharh  svapiti 
parama-chikitsakah  utmano  bhavati  | indriya-sarhyamas  cha  ekdrdmatd 
cha  prajnu-vriddhir  yaso  loka-paktih  \ prajnu  varddhamanu  chaturo  dhar- 
mdn  bruhmanam  abhinishpudayati  bruhmanyam  pratirupa-cha/ryydm  yaso 
loka-paktim  | lokah  pachyamunas  chaturbhir  dharmair  bruhmayarn  bhun- 
akty  archayd  cha  dunena  cha  ajyeyatayd  cha  abadhyatayu  cha  \ 2.  Ye  ha  vai 
ke  cha  sramdh  ime  dydvd-prithivl  antarena  svudhydyo  ha  eva  teshum  para- 
matu  kdshthd  yah  evam  vidvun  svddhydyam  adhlte  \ tasmdt  svudhydyo 
’ dhetavyah  \ 3.  Yad  yad  ha  vai  ayarn  chhandasali  svddhydyam  adhlte  tena 
tena  ha  eva  asya  yajna-kratund  ishtam  bhavati  yah  evam  vidvun  svddhyd- 
yam adhlte  \ tasmdt  svudhydyo  ’ dhetavyah  | 4.  Yadi  ha  vai  apy  abhyak- 
tah  alankritah  suhitah  suklie  sayane  saydnah  svddhydyam  adhlte  u hr 
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eva  sa  nakhdgrelhyas  tapyate  yah  evaiii  vidvcin  svudhydyam  adhlte  [ tas- 
mat  svadhyayo  ’ dhetavyah  | 5.  Jladhu  ha  vai  richo  ghritaih  ha  samdny 
amritaih  yajumshi  | yad  ha  vai  ayarh  vdkovakyam  adhlte  kshlraudana- 
mumsaudanau  ha  eva  tau  | 6.  Madhuna  ha  vai  esha  detains  tarpayati  yah 
evaih  vidvan  richo  'har  ahah  svudhydyam  adhlte  \ te  enaih  triptds  tarpa- 
yanti  sarvaih  kdmaih  sarvair  bhogaih  | 7.  Ghritena  ha  vai  esha  detains 
tarpayati  yah  evaih  vidvan  sdmdny  ahar  ahah  svudhydyam  adhlte  | te 
enaih  triptdh  ityudi  | 8.  Amritena  ha  vai  esha  detains  tarpayati  yah 
evam  vidvan  yajuiiishy  ahar  ahah  svudhydyam  adhlte  \ te  enaih  triptdh 
ityudi  | 9.  Kshlraudana-mdihsaudandlhydm  ha  vai  esha  devuihs  tarpa- 
yati yah  evaih  vidvan  vdkovakyam  itihusa-purdnam  ity  ahar  ahah  svd- 
dhydyam  adhlte  | te  enaih  triptdh  ityddi  \ 10.  Yanti  vai  apah  \ ety 
adityah  | eti  chandramah  | yanti  nakshattrani  \ yathd  ha  vai  na  iyur  na 
kuryur  evaih  ha  eva  tad  ahar  Irdhmano  lhavati  yad  ahah  svudhydyam  na 
adhlte  | tasmut  svadhyayo  ’ dhetavyah  \ tasmud  apy  ficham  vd  yajur  vd 
suma  vd  gdthdih  vd  kuihvydm  vd  abhivydhared  vratasya  avyavachheduya  \ 

“ There  are  only  five  great  sacrifices,  which  are  the  great  ceremonies, 
viz.,  the  offering  to  living  creatures,19  the  offering  to  men,  the  offering 
to  the  fathers,  the  offering  to  the  gods,  and  the  Yeda-offering  ( brahma - 
yajna).  2.  Let  an  oblation  he  daily  presented  to  living  creatures.  Thus 
the  offering  to  them  is  fulfilled.  Let  (hospitality)  be  daily  bestowed  even 
down  to  the  bowl  of  water.  Thus  is  the  offering  to  men  fulfilled.  Let 
the  oblation  to  the  fathers  be  daily  presented,20  down  to  the  bowl  of  water 
with  the  svadha  formula.  Thus  is  the  offering  to  the  fathers  fulfilled. 
Let  the  oblation  to  the  gods  be  daily  presented  as  far  as  the  faggot  of 
wood.  Thus  is  the  offering  to  the  gods  fulfilled.  3.  Yext  is  the  Yeda- 
offering.  This  means  private  study21  (of  the  sacred  books).  In  this 
Yeda-sacrifice  speech  is  the  juhu,  the  soul  the  upabhrit,  the  eye  the 
dhruva,  intelligence  the  sruva,22  truth  the  ablution,  and  paradise 

19  This  sacrifice,  as  I learn  from  Prof.  Aufrecht,  consists  in  scattering  grain  for  the 
benefit  of  birds,  etc.  See  Bohtlingk  and  Roth’s  Lexicon,  s.v.  bali.  In  regard  to  the 
other  sacrifices  see  Colebrooke’s  Misc.  Essays,  i.  pp.  150,  153,  182  ff.,  203  ff. 

20  In  explanation  of  this  Professor  Aufrecht  refers  to  Katyayana’s  S’rauta  Sutras, 
iv.  1,  10,  and  Manu,  iii.  210,  214,  218. 

21  Svddhyayah  sva-sakhadhy attain  | “ Reading  of  the  Yeda  in  one’s  own  sakha.” — 
Comm. 

22  These  words  denote  sacrificial  spoons  or  ladles  of  different  kinds  of  wood.  See 
the  drawings  of  them  in  Prof.  Miiller’s  article  on  the  funeral  rites  of  the  Brahmans, 
Joum.  of  the  Germ.  Or.  Soc.  vol.  ix.  pp.  lxxviii.  and  lxxx. 
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the  conclusion.  He  who,  knowing  this,  daily  studies  the  Yeda, 
conquers  an  undecaying  world  more  than  thrice  as  great  as  that 
which  he  acquires  who  bestows  this  whole  earth  filled  with  riches. 
Wherefore  the  Yeda  should  be  studied.  4.  Yerses  of  the  Big-veda 
are  milk-oblations  to  the  gods.  He  who,  knowing  this,  daily  reads 
these  yerses,  satisfies  the  gods  with  milk-oblations;  and  they  being 
satisfied,  satisfy  him  with  property,  with  breath,  with  generative 
power,  with  complete  bodily  soundness,  with  all  excellent  blessings. 
Streams  of  butter,  streams  of  honey  flow  as  svadha-oblations  to  the 
fathers.  5.  Yajush-verses  are'  offerings  of  butter  to  the  gods.  He  who, 
knowing  this,  daily  reads  these  verses,  satisfies  the  gods  with  offerings 
of  butter ; and  they,  being  satisfied,  satisfy  him,  etc.  (as  in  the 
preceding  paragraph).  6.  Saman-verses  are  soma-libations  to  the  gods. 
He  who,  knowing  this,  daily  reads  these  verses,  satisfies  the  gods  with 
soma-libations ; and  they  being  satisfied,  satisfy  him,  etc.  (as  above). 

7.  Yerses  of  Atharvan  and  Angiras  ( atJiarvangirasah23 ) are  oblations 
of  fat  to  the  gods.  He  who,  knowing  this,  daily  reads  these  verses, 
satisfies  the  gods  with  oblations  of  fat;  and  they  etc.  (as  above). 

8.  Prescriptive  and  scientific  treatises,  dialogues,  traditions,  tales, 
verses,  and  eulogistic  texts  are  oblations  of  honey  to  the  gods.  He 
who,  knowing  this,  daffy  reads  these,  satisfies  the  gods  with  oblations 
of  honey;  and  they  etc.  (as  above).  9.  Of  this  Yeda-sacrifice  there 
are  four  Yashatkaras,  when  the  wind  blows,  when  it  lightens,  when  it 
thunders,  when  it  crashes ; wherefore  when  it  blows,  lightens,  thunders, 
or  crashes,  let  the  man,  who  knows  this,  read,  in  order  that  these  Ya- 
shatkaras may  not  be  interrupted.24  He  who  does  so  is  freed  from 
dying  a second  time,  and  attains  to  an  union  with  Brahma.  Even  if 
he  cannot  read  vigorously,  let  him  read  one  text  relating  to  the  gods. 
Thus  he  is  not  deprived  of  his  living  creatures.” 

xi.  5,  7,  1 : “ Now  comes  an  encomium  upon  Yedic  study.  Study 
and  teaching  are  loved.  He  (who  practises  them)  becomes  composed 
in  mind.  Independent  of  others,  he  daily  attains  his  objects,  sleeps 
pleasantly,  becomes  his  own  best  physician.  Control  of  his  senses,  con- 
centration of  mind,  increase  of  intelligence,  renown,  capacity  to  educate 
mankind  [are  the  results  of  study].  Increasing  intelligence  secures  for 

23  The  Atharva  Sanhita  is  so  called. 

;i4  See  Bothlingk  and  Roth’s  Lexicon,  s.v.  chhambaf. 
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the  Brahman  the  four  attributes  of  saintliness,  suitable  conduct,  renown, 
and  capacity  for  educating  mankind.  "When  so  educated,  men  guarantee  to 
the  Brahman  the  enjoyment  of  the  four  prerogatives  which  are  his  due, 
reverence,  the  receipt  of  gifts,  freedom  from  oppression,  and  from  death 
by  violence.  2.  Of  all  the  modes  of  exertion,  which  are  known  between 
heaven  and  earth,  study  of  the  Yeda  occupies  the  highest  rank,  (in  the 
case  of  him)  who,  knowing  this,  studies  it.  Wherefore  this  study  is  to 
be  practised.  3.  On  every  occasion  when  a man  studies  the  Yedic 
hymns  he  (in  fact)  performs  a complete  ceremonial  of  sacrifice,  i.e. 
whosoever,  knowing  this,  so  studies.  Wherefore  this  study,  etc.,  etc. 
4.  And  even  when  a man,  perfumed  with  unguents,  adorned  with 
jewels,  satiated  with  food,  and  reposing  on  a comfortable  couch,  studies 
the  Yeda  he  (has  all  the  merit  of  one  who)  performs  penance  (felt)  to 
the  very  tips  of  his  nails : 25  (such  is  the  case  with  him)  who,  knowing 
this,  studies.  Wherefore  etc.  5.  Rig-veda-verses  are  honey,  Sama- 
verses  butter,  yajus-verses  nectar  ( amrita ).  When  a man  reads  dia- 
logues ( vakovakya ) [and  legends],  these  two  sorts  of  composition  are 
respectively  oblations  of  cooked  milk  and  cooked  flesh.  6.  He  who, 
knowing  this,  daily  reads  Rig-veda-verses,  satisfies  the  gods  with 
honey ; and  they,  when  satisfied,  satisfy  him  with  all  objects  of  desirei 
and  with  all  enjoyments.  7.  He  who,  knowing  this,  daily  reads  Sama- 
verses,  satisfies  the  gods  with  butter ; and  they,  when  satisfied,  etc.  (as 
before).  8.  He  who,  knowing  this,  daily  reads  Yajus-verses,  satisfies 
the  gods  with  nectar ; and  they,  etc.  (as  before).  9.  He  who,  knowing 
this,  daily  studies  dialogues  and  the  different  classes  of  ancient  stories, 
satisfies  the  gods  with  milk-  and  flesh-oblations ; and  they,  etc.  (as 
before).  10.  The  waters  move.  Tne  sun  moves.  The  moon  moves. 
The  constellations  move.  The  Brahman  who  on  any  day  does  not  study 
the  Yeda,  is  on  that  day  like  what  these  moving  bodies  would  be  if  the 
ceased  to  move  or  act.  Wherefore  such  study  is  to  be  practised.  Let 

25  This  sentence  is  differently  rendered  by  Professor  Weber,  Ind.  Stud.  x.  p.  112, 
as  follows : “ He  burns  (with  sacred  fire)  to  the  very  tips  of  his  nails.”  In 

a later  page  of  the  same  Essay  we  are  told  that  according  to  the  doctrine  of  a 
teacher  called  Nuka  Maudgalya  as  stated  in  the  Taittiriya  Aranyaka,  the  study  and 
teaching  of  the  Yeda  are  the  real  tapas  ( svadhyaya-pravachane  eva  tad  hi  tapah ).  In 
the  text  of  the  Aranyaka  itself,  vii.  8,  it  is  declared  that  study  and  teaching  should 
always  accompany  such  spiritual  or  ritual  acts  as  ritam,  satyam,  lapus,  darna,  sama, 
the  agnihotra  sacrifice,  etc.  See  Indische  Studien,  ii.  214,  and  x.  113. 
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a man  therefore  present  as  his  offering  a verse  of  the  Rig-veda,  or  the 
Saman,  or  the  Yajush,  or  a Gatha,  or  a Kumvya,  in  order  that  the 
course  of  his  observances  may  not  be  interrupted.” 

Manu  employs  the  following  honorific  expressions  in  reference  to  the 
Yedas  (xii.  94  £f.) : 

Pitri-deva-manushyundih  vedas  chakshuh  sandtanam  \ asakyam  chdpra- 
meyam  cha  veda-sustram  iti  sthitih  | Yd  veda-vdhydh  smritayo  yds  cha 
kdscha  kudrishtayah  | 26  sarvds  td  nishphaldh  pretya  tamo-nishthah  hi 
tuh  smritak  | TJtpadyante  chyavante  cha  ydny  ato  ’ nydni  kdnichit  | Tuny 
arvak-kdlikatayu 27  nishphaluny  anrituni  cha  | Chuturvarnyam  trayo  lokds 
chatvdras  chdsramuh  prithak  \ B hut  am  bhavad  bhavishyafii  cha  sarvam 
vedut  prasiddhyati  | saldah  sparsas  cha  rupam  cha  raso  gandhas  cha 
panchamah  | vedud  eva  prasidclliyanti  prasuti-guna-karmatah  \ Bibhartti29 
sarva-bhutdni  veda-sdstraih  sandtanam  | Tasmdd  etat  param  manye  yaj 
jantor  asya  sudhanam  \ Saindpatyaiii  cha  rujyani  cha  danda-netritvam 
eva  cha  | sarva-lokddhipatyam  cha  veda-sdstra-vid  arhati  \ Yathd  jdta- 
balo  eahnir  dahaty  urdrdn  api  drumun  \ tathd  dahati  veda-jnah  karma- 
jam  dosham  dtmanah  \ veda-sdstrurtha-tattva-jno  yatra  tatrusrame  vasan  \ 
ihaiva  lake  tishthan  sa  brahmabhuydya  kalpate  \ 

“ The  Veda  is  the  eternal  eye  of  the  fathers,  of  gods,  and  of  men ; 
it  is  beyond  human  power  and  comprehension ; this  is  a certain  con- 
clusion. Whatever  traditions  are  apart  from  the  Veda,  and  all  heretical 
views,  are  fruitless  in  the  next  world,  for  they  are  declared  to  be 
founded  on  darkness.  All  other  [books]  external  to  the  Veda,  which 
arise  and  pass  away,  are  worthless  and  false  from  their  recentness  of 
date.  The  system  of  the  four  castes,  the  three  worlds,  the  four  states 
of  life,  all  that  has  been,  now  is,  or  shall  be,  is  made  manifest  by  the 

26  Drislitartha-vcikyani “ chaitya-vandanat  svargo bhavati”  ity  ddini  yani  cha  asat- 
tarka-mulani  devata-purvadi-nirakaranatmakani  veda-viruddhdni  charvaka-darsa- 
nani  \ “ Tliat  is,  deductions  from  experience  of  the  visible  world ; such  doctrines  as 
that  ‘ heaven  is  attained  by  obeisance  to  a chaitya,’  and  similar  Charvaka  tenets 
founded  on  false  reasonings,  contradicting  the  existence  of  the  gods,  and  the  efficacy 
of  religious  rites,  and  contrary  to  the  Vedas.” — Kulluka. 

27  Idanmtanatvat  ] “ From  their  modernness.” — Kulluka. 

28  “ Uavir  agnau  huyate  \ so’ynir  adityam  upasaipati  | tat  suryo  rasmibhir  var- 
shati  | tendnnam  bhavati  \ atha  ilia  bhutandm  utpatti-sthitis  clieti  havir  jdyate”  iti 
brdhmanam  | “ ‘The  oblation  is  cast  into  the  fire  ; fire  reaches  the  sun ; the  sun  causes 
rain  by  his  rays  ; thence  food  is  produced ; thus  the  oblation  becomes  the  cause  of  the 
generation  and  maintenance  of  creatures  on  this  earth;’  so  says  a Brahmana.”  — 
Kulluka. 


24 


OPINIONS  REGARDING  THE  ORIGIN,  ETC., 


Veda.  The  objects  of  touch  and  taste,  sound,  form,  and  odour,  as  the 
fifth,  are  made  known  by  the  Yeda,  together  with  their  products,  qua- 
tilies,  and  the  character  of  their  action.  The  eternal  Yeda  supports  all 
beings : hence  I regard  it  as  the  principal  instrument  of  well-being  to 
this  creature,  man.  Command  of  armies,  royal  authority,  the  adminis- 
tration of  criminal  justice,  and  the  sovereignty  of  all  worlds,  he  alone 
deserves  who  knows  the  Yeda.  As  fire,  when  it  has  acquired  force, 
burns  up  even  green  trees,  so  he  who  knows  the  Yeda  consumes  the 
taint  of  his  soul  which  has  been  contracted  from  works.  He  who 
comprehends  the  essential  meaning  of  the  Yeda,  in  whatever  order  of 
life  he  may  be,  is  prepared  for  absorption  into  Brahma,  even  while 
abiding  in  this  lower  world.” 

The  following  are  some  further  miscellaneous  passages  of  the  same 
tenor,  scattered  throughout  the  Institutes  (Hanu,  ii.  lOff.) : 

S'rutis  tu  vedo  vijneyo  dharma-sdstram  tu  vai  smritih  | te  sarvdrtheshv 
amzmdmsye  tdbhydm  dharmo  hi  nirbabhau  | 11.  Yo  \ am  any  eta  te  mule 
hetu-sdstrdsrayud  dvijah  \ sa  sadhubhir  vahishkuryyo  ndstiko  veda-ninda- 
kah  j . . . . 13.  Dharmam  jijndsamanandm  pramunam  paramam  srutih  | 
“ By  sruti  is  meant  the  Yeda,  and  by  smriti  the  institutes  of  law : 
the  contents  of  these  are  not  to  be  questioned  by  reason,  since  from 
them  [a  knowledge  of]  duty  has  shone  forth.  The  Brahman  who, 
relying  on  rationalistic  treatises,29  shall  contemn  these  two  primary 
sources  of  knowledge,  must  be  excommunicated  by  the  virtuous  as  a 

sceptic  and  reviler  of  the  Yedas 13.  To  those  who  are  seeking  a 

knowledge  of  duty,  the  sruti  is  the  supreme  authority.” 

In  the  following  passage,  the  necessity  of  a knowledge  of  Brahma  is 
asserted,  though  the  practice  of  ritual  observances  is  also  inculcated 
(vi.  82  ff.) : 

Dliydnikafii  sarvam  evaitad  yad  etad  abhisabditam  | na  hy  anadhydtma- 
rit  kaschit  kriyd-phalarn  updsnute  | adhiyajnam  brahma  japed  udhidai- 
vikam  eva  cha  \ ddhyatmikam  cha  satatam  veddntdbhihitam  cha  yat  | Id  am 
saranam  ajndndm  idam  eva  v jdnatdm  | idam  anvichchhataiii  svargam  idam 
dnantyam  ichchliatdm  | 

59  This,  however,  must  he  read  in  conjunction  with  the  precept  in  xii.  106,  which 
declares:  drsham  dharmopades am  cha  veda-sastravirodhina  | yas  tarhenanusandhatie 
sa  dharmam  reda  ndparah  | “ He,  and  he  only  is  acquainted  with  duty,  who  investi- 
gates the  injunctions  of  the  rishis,  and  the  precepts  of  the  smriti,  by  reasonings  which 
do  not  contradict  the  Veda.” 
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“ All  this  -which  has  been  now  declared  is  dependant  on  devout  me- 
ditation : no  one  who  is  ignorant  of  the  supreme  Spirit  can  reap  the 
fruit  of  ceremonial  acts.  Let  a man  repeat  texts  relating  to  sacrifice, 
texts  relating  to  deities,  texts  relating  to  the  supreme  Spirit,  and  what- 
ever is  declared  in  the  concluding  portions  of  the  Yeda  (the  Upanishads). 
This  [Yeda]  is  the  refuge  of  the  ignorant,  as  well  as  of  the  under- 
standing ; it  is  the  refuge  of  those  who  are  seeking  after  paradise,  as 
well  as  of  those  who  are  desiring  infinity.” 

The  following  text  breathes  a moral  spirit,  by  representing  purity  of 
life  as  essential  to  the  reception  of  benefit  from  religious  observances 
(ii.  97): 

Vedas  tyugas  cha  yajnds  clia  niyamds  eha  tap  dm  si  cha  \ na  vipra- 
dushta-bhdvasya  siddhim  gachhanti  karchichit  | 

“ The  Yedas,  almsgiving,  sacrifices,  observances,  austerities,  are  in- 
effectual to  a man  of  depraved  disposition.” 

The  doctrine  which  may  be  drawn  from  the  following  lines  does  not 
seem  so  favourable  to  morality  (xi.  261  If.) : 

Hatvd  lokdn  apimdrhs  trln  asnann  api  yatastatah  \ Rigvedam  dhurayan 
vipro  nainah  prupnoti  kinchana  \ Riksariihitdm  trir  abhyasya  yajushum 
va  samdhitah  | sdmnum  va  sa-rahasydndfh  sarva-pdpaih  pramuchyate  \ 
yathd  mahu-hradam  prdpya  kshiptam  loshtam  vinasyati  \ tatlid  duscha- 
ritam  sarvaih  vede  trivriti  majjati  | 

“A  Brahman  who  should  destroy  these  three  worlds,  and  eat  food 
received  from  any  quarter  whatever,  would  incur  no  guilt  if  he  retained 
in  his  memory  the  Eig-veda.  Eepeating  thrice  with  intent  mind  the 
Sanhita  of  the  Eik,  or  the  Yajush,  or  the  Sarnan,  with  the  Upanishads, 
he  is  freed  from  all  his  sins.  Just  as  a clod  thrown  into  a great  lake  is 
dissolved  when  it  touches  the  water,  so  does  all  sin  sink  in  the  triple 
Yeda.” 

Considering  the  sacredness  ascribed  in  the  preceding  passages  to  all 
the  Yedas,  the  characteristics  assigned  to  three  of  them  in  the  passage 
quoted  above  (p.  12)  from  the  Markandeya  Purana,  as  well  as  the 
epithet  applied  to  the  Sama-veda  in  the  second  of  the  following  verses 
are  certainly  remarkable  ; (Manu,  iv.  123  if.)  : 

Sdma-dhvandv  rig-yajushi  nddhiyita  kaddchana  \ vedasyudlutya  va  ’ 'py 
antam  dranyakam  adhitya  clia  \ Rigvedo  deva-daivatyo  yajurvedas  tu 
manushah  | Sdmavedah  smritah  pitryas  tasmdt  tasyusuchir  dhvanih  | 
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“ Let  no  one  read  the  Rich  or  the  Yajush  while  the  Saman  is  sounding 
in  his  ears,  or  after  he  has  read  the  conclusion  of  the  Yeda  (i.e.  the 
Upanishads)  or  an  Aranyaka.  The  Rig-veda  has  the  gods  for  its 
deities;  the  Yajur-veda  has  men  for  its  objects;  the  Sama-veda  has 
the  pitris  for  its  divinities,  wherefore  its  sound  is  impure.” 

The  scholiast  Kulluka,  however,  will  not  allow  that  the  sound  of  the 
Sama-veda  can  be  really  “impure.”  “It  has,”  he  says,  “only  a 
semblance  of  impurity”  ( tasmdt  tasya  asuchir  iva  dhvanih  \ na  tv  asu- 
chir eva).  In  this  remark  he  evinces  the  tendency,  incident  to  so  many 
systematic  theologians,  to  ignore  all  those  features  of  the  sacred  text  on 
which  they  are  commenting  which  are  at  variance  with  their  theories 
regarding  its  absolute  perfection.  As  it  was  the  opinion  of  his  age 
that  the  Yeda  was  eternal  and  divine,  it  was,  he  considered,  impossible 
that  impurity  or  any  species  of  defect  could  be  predicated  of  any  of  its 
parts;  and  every  expression,  even  of  the  highest  authorities,  which 
contradicted  this  opinion,  had  to  be  explained  away.  I am  not  in  a 
position  to  state  how  this  notion  of  impurity  came  to  be  attached  to  the 
Sama-veda.  The  passage  perhaps  proceeded  from  the  adherents  of 
some  particular  Yedic  school  adverse  to  the  Sama-veda;  but  its  sub- 
stance being  found  recorded  in  some  earlier  work,  it  was  deemed  of 
sufficient  authority  to  find  a place  in  the  miscellaneous  collection  of 
precepts, — gathered  no  doubt  from  different  quarters,  and  perhaps  not 
always  strictly  consistent  with  each  other,  — which  make  up  the 
Manava-dharma-sastra. 

Vishnu  Pur  ana. — The  following  passage  from  the  Yishnu  Purana,  at 
the  close,  ascribes  the  same  character  of  impurity  to  the  Sama-veda^ 
though  on  different  grounds,  Yish.  Pur.  ii  11,  5 ; 

Yu  tu  saktih  para  Vishnor  rig-yajuh-sdma-sanjnitd  | saishu  trayl 
tapaty  amho  jagatas  cha  hinasti  yat  | saiva  Vishnuh  sthitah  sthityam 
jagatah  pulanodyatah  | rig-yajuh-sdma-hhuto  ’ ntah  savitur  dvija  tish- 
thati  | mdsi  mdsi  ravir  yo  yas  tatra  tatra  hi  sd  para  \ traylmayi  Vishnu- 
salctir  avasthunam  karoti  vat  | Riclias  tapanti  purvdhne  madhyuhne  ’tha 
yajumshy  atha  | vrihadrathantarudlni  sdmdny  ahnah  Jcshaye  ravau  | 
angam  eshd  trayl  Vishnor  rig-yajuh-suma-sanjnitd  | Vishnu-saktir  avas- 
thdnam  mdsuditye  karoti  sd  | na  kevalam  ravau  saktir  vaishnavl  sd  tra- 
ylmayl  | Brahma  ’ tha  Purusho  Rudras  trayam  etat  traylmayam  \ sar- 
gddav  rinmayo  Brahma  sthitau  Vishnur  yajurmayah  | Rudrah  sdmamayo 
' nldya  tasmdt  tasydsuchir  dhvanih  \ 
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“The  supreme  energy  of  Vishnu,  called  the  Rich,  Yajush,  and 
Saman — this  triad  burns  up  sin  and  all  things  injurious  to  the  world. 
During  the  continuance  of  the  world,  this  triad  exists  as  Vishnu,  who  is 
occupied  in  the  preservation  of  the  universe,  and  who  in  the  form  of  the 
Rich,  Yajush,  and  Saman,  abides  within  the  sun.  That  supreme  energy 
of  Vishnu,  consisting  of  the  triple  Veda,  dwells  in  the  particular  form 
of  the  sun,  which  presides  over  each  month.  The  Rich  verses  shine  in 
the  morning  sun,  the  Yajush  verses  in  the  meridian  beams,  and  the 
Vrihad-rathantara  and  other  Sama  verses  in  his  declining  rays.  This 
triple  Veda  is  the  body  of  Vishnu,  and  this  his  energy  abides  in  the 
monthly  sun.  But  not  only  does  this  energy  of  Vishnu,  formed  of 
the  triple  Veda,  reside  in  the  sun : Brahma,  Purusha  (Vishnu),  and 
Rudra  also  constitute  a triad  formed  of  the  triple  Veda.  Acting  in 
creation,  Brahma  is  formed  of  the  Rig-veda ; presiding  over  the  con- 
tinuance of  the  universe,  Vishnu  is  composed  of  the  Yajur-veda;  and 
for  the  destruction  of  the  worlds,  Rudra  is  made  up  of  the  Sama-veda ; 
hence  the  sound  of  this  Veda  is  impure.” 

Vuyu  Purdna. — Other  passages  also  may  be  found  in  works  which 
are  far  from  being  reputed  as  heretical,  in  which  the  Vedas,  or  parti- 
cular parts  of  them,  are  not  spoken  of  with  the  same  degree  of  respect 
as  they  are  by  Manu.  Thus  the  Vayu  Purana  gives  precedence  to  the 
Puranas  over  the  Vedas  in  the  order  of  creation  (i.  5 6 30) : 

Prathamam  sarva-sustrdndih  Purdnam  Brahmand  smritam  \ an  ant  ar  am 
clia  vaktrelhyo  vedus  tasya  vinissrituh  \ 

“Pirst  of  all  the  S'astras,  the  Purana  was  uttered  by  Brahma.  Sub- 
sequently the  Vedas  issued  from  his  mouths.” 

Similarly  the  Padma  Purana  says : 

Purdnam  sarva-sdstrdnum  prathamam  Brahmand  smritam  | tri-varga- 
sddhanam  puny  am  sata-koti-pravistaram  \ nirdagdheshu  cha  lokeshu  vdji- 
rupena  Kesavah  | Brahmanas  tu  samudesud  vedun  aliritavdn  asau  \ angdni 
chaturo  vedun  purdna-nydya-vistard\_nt~\  | mlmdmsd[fn'i~\  dharma-sdstram 
cha  parigrihydtha  sdmpratam  \ matsya-rupena  cha  punah  kalpdddv  uda- 
kdntare  | asesham  etat  katliitam  ityddi  | 31 

“ The  Purana,  which  is  an  instrument  for  effecting  the  three  objects 

30  Page  48  of  Prof.  Aufrecht’s  Catalogue  of  Sanskrit  MSS.  in  the  Bodleian  Library 
at  Oxford. 

31  See  the  same  Catalogue  p.  12,  col.  i. 
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of  life,  -which  is  pure,  and  extends  to  the  length  of  a hundred  crores  of 
verses,  was  the  first  of  all  the  S'astras  which  Brahma  uttered.  "When 
the  worlds  had  been  burnt  up,  Tvesava  (Krishna),  in  the  form  of  a 
horse,  and  obeying  Brahma’s  command,  rescued  the  Yedas.  Having 
taken  them  with  their  appendages,  the  Puranas,  the  Nyaya,  the  Ml- 
miinsa,  and  the  Institutes  of  Law,  he  now  at  the  beginning  of  the 
Kalpa  promulgated  them  all  again  in  the  form  of  a Fish  from  the  midst 
of  the  waters.” 

In  the  Matsya  Purana,  iii.  2 ff.,  not  only  is  priority  of  creation 
claimed  for  the  Puranas,  but  also  the  qualities  of  eternity  and  identity 
with  sound,  which  are  generally  predicated  of  the  Yedas  alone : 

Hup  am  dadhura32  prathamam  amardnam  Pitumahah  \ dvirbhutds  tato 
reduh  sdngopdnga-pada-kramuh  \ 3.  Purunam  sarva-sdstrdndm  pratha- 
mam Brahmanu  smritam  \ nityaih  sabdamayam  punyam  sata-koti-pra- 
vistaram  | 4.  Anantaram  cha  vaktrebhyo  redds  tasya  vinissrituh  \ ml- 
mdmsu  nyuya-vidya  cha  pramunashtaka-samyutd  | 5.  Vedubhyusa-rata- 
sydsya  praju-kumasya  mdnasuh  \ manasu  purva-srishtuh  rat  jutuh  ye 
tena  mdnasuh  \ 

2.  “Pitamaha  (Brahma),  first  of  all  the  immortals,  took  shape  : then 
the  Yedas  with  their  Angas  and  Upafigas  (appendages  and  minor  ap- 
pendages), and  the  various  modes  of  their  textual  arrangement,  were 
manifested.  3.  The  Purana,  eternal,  formed  of  sound,  pure,  extending 
to  the  length  of  a hundred  crores  of  verses,  was  the  first  of  the  S'astras 
which  Brahma  uttered:  and  afterwards  the  Vedas,  issued  from  his 
mouth;  and  also  the  Mlmansa  and  the  Hyaya  with  its  eightfold  system 
of  proofs.  5.  From  him  (Brahma),  who  was  devoted  to  the  study  of 
the  Yedas,  and  desirous  of  offspring,  sprang  mind-horn  sons,  so  called 
because  they  were  at  first  created  by  his  mind.” 

The  Vayu  Purana  says  further  on  in  the  same  section  from  which  I 
have  already  quoted : 33 

To  vidyuch  chaturo  vedun  sungopanishado  dvijah  | na  chet  purdnaih 
samvidyud  naira  sa  sydd  vichakslianah  \ Itihdsa-purdnubhyam  redan 
samupavrimhayet  | vibhety  alpa-srutdd  redo  mum  ay  am  praliarishyati  \ 

33  This  quotation  is  made  from  the  Taylor  MS.  No.  1918  of  the  India  Office 
Library.  The  Guikowar  MS.  No.  3032  of  the  same  collection,  reads  here  tapas  cha- 
chara,  “ practised  austerity,”  instead  of  rupaih  dadhara,  “ took  shape,”  and  has 
besides  a number  of  other  various  readings  in  these  few  lines. 

33  See  p.  50  of  Dr.  Aufrecbt’s  Catalogue, 
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“He  who  knows  the  four  Vedas,  with  their  supplements  and  Upann 
shads  is  not  really  learned,  unless  he  know  also  the  Puranas.  Let  a 
man,  therefore,  complete  the  Vedas  by  adding  the  Itihasas  and  Puranas. 
The  Veda  is  afraid  of  a man  of  little  learning,  lest  he  should  treat  it 
injuriously.” 

The  first  of  these  verses  is  repeated  in  the  Mahabharata,  Adiparvan 
verse  645,  with  a variation  in  the  first  half  of  the  second  line  na  chd- 
hhydnam  idarn  vidyut,  “unless  he  know  also  this  narrative”  ( i.e . the 
Mahabharata).  The  second  of  the  verses  of  the  Vayu  Purana  also  is  to 
be  found  in  the  same  book  of  the  Mahabharata  verse  260,  and  is  fol- 
lowed by  these  lines  : 

261.  Kdrshnam  vedam  imam  vidvun  sravayitva’ nnam  asnute  | . . . . 
264.  Ehatas  chaturo  veddn  Bhdratam  chaitad  elcatah  \ purd  Mia  suraih 
sarvaih  sametya  tulayd  dhritam  \ chaturbhyah  sa-rahasyebhyo  vedebhyo 
hy  adhikani  yadd  | tadd-prabhriti  lobe  ’smin  mahdbhdratam  uchyate  \ 

“ The  man  who  knows  this  Veda  relating  to  Krishna  (the  Mahabha- 
rata), and  repeats  it  to  others,  obtains  food 264.  All  the  col- 

lected gods  formerly  weighed  in  a balance  the  four  Vedas  which  they 
placed  in  the  one  scale,  and  this  Bharata  which  they  put  into  the  other. 
When  the  latter  was  found  to  exceed  (in  weight)  the  four  Vedas  with 
the  Upanishads,  it  was  thenceforward  called  in  this  world  the  Maha- 
bharata.” 

Here  there  is  a play  upon  the  word  Bharata,  as  in  part  identical  with 
bhdra,  “weight.” 

The  following  verses  of  the  same  Adiparvan  and  many  others  are 
also  eulogistic  of  the  great  epic  poem  : 

2298.  Idarn  hi  vedaih  sammitam  pavitram  api  cliottamam  j sravydndm 
uttamam  chedam  purdnam  riski-samstutam  | 

“ This  (Mahabharata)  is  on  an  equality  with  the  Veda,  pure,  most 
excellent,  the  best  of  all  works  that  are  to  be  recited,  ancient,  and 
praised  by  rishis.” 

2314.  Vijneyali  sa  cha  veddndm  pdrago  Bhdratam  pathan  | 

The  reader  of  the  Bharata  is  to  be  regarded  as  having  gone  through 
the  Vedas.” 

The  benefits  derivable  from  a perusal  of  the  same  poem  are  also  set 
forth  in  the  Svargarohanika-parvan,  verses  200  ff. 

In  the  same  way  the  Ramayana,  i.  1,  94,  speaks  of  itself,  as  “this 
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pure  and  holy  narrative,  which  is  on  an  equality  with  the  Yedas” 

(idam  pavitram  aJchydnam  puny  am  vedais  cha  sammitam). 

And  in  the  Bhagavata  Purana,  ii.  8,  28,  it  is  said : Praha  bhagavatam 
numa  purdnam  brahma-sammitam  \ Brahmane  Bhagavat-proktam  Brahma- 
kalpe  updgate  \ 

“ (Brahmarata)  declared  the  Purana  called  the  Bhagavata,  which 
stands  on  an  equality  with  the  Yeda  (brahma),  and  was  declared  by 
Bhagavat  to  Brahma  when  the  Brahma-kalpa  had  arrived.” 

Brahma-vaivartta  Purana. — The  Brahma-vaivartta  Purana  asserts  in 
a most  audacious  manner  its  own  superiority  to  the  Veda  (i.  48  ff.) : 

Bhavagan  yat  tvaya  prishtam  jnatam  sarvam  abhipsitam  | sdra-bhutaih 
purdneshu  Brahma-vaivarttam  uttamam  ] Purdnopapurdndndm  vedanam 
bhrama-bhanjanaih  | 

“ That  about  which,  venerable  sage,  you  have  inquired,  and  which 
you  desire,  is  all  known  to  me,  the  essence  of  the  Puranas,  the  pre- 
eminent Brahma-vaivartta,  which  refutes  the  errors  of  the  Puranas  and 
Upapuranas,  and  of  the  Vedas.”  (Professor  Aufrecht’s  Cat.  p.  21.) 

In  the  following  passage  also,  from  the  commencement  of  the  Hun- 
daka  Upanishad,  the  Yedic  hymns  (though  a divine  origin  would  no 
doubt  be  allowed  to  them  31)  are  at  all  events  depreciated,  by  being 
classed  among  other  works  as  part  of  the  inferior  science,  in  contrast  to 
the  Brahma-vidya  or  knowledge  of  Brahma,  the  highest  of  all  know- 
ledge, which  is  expressly  ascribed  to  Brahma  as  its  author : 

1.  Brahma  devdnum  prathamah  sambabhuva  visvasya  Jcarttd  bhuvanasya 
goptd  | sa  brahma-vidydm  sarva-vidyd-prat ish thdm  Atharvdya  jyeshtha- 
putrdya  prdha  | 2.  Atharvane  yum  pravadeta  Brahma  Atharvd  turn 
purovachdngire  brahma-vidydm  | sa  Bhdradvujdya  Satyavdhdya  prdha 
Bhdradvdjo  'ngirase  pardvardm  \ 3.  S'aunalo  ha  vai  Jlahusdlo' ngirasam 

34  In  fact  the  following  verses  (4  and  6)  occur  in  the  second  chapter  of  the  same 
Mund.  Up.:  Agnir  murddhd  chakshushl  chandra-iuryyau  disah  irotre  vdg  vivritas 
cha  vedah  | vayuh  prdno  hridayam  visvarn  cisya  padbhyam  prithivi  hy  esha  sarva- 
bhutantaratma  | ...  1 6.  Tasniad  richah  sama  yajuihshi  diksha  yajnds  cha  sarve 
kratavo  dakshinas  cha  \ saiiivatsaram  cha  yajamanas  cha  lokahsomo  yatra  pavate  yatra 
suryah  | “ Agni  is  his  [Brahma’s]  head,  the  sun  and  moon  are  his  eyes,  the  four 
points  of  the  compass  are  his  ears,  the  uttered  Vedas  are  his  voice,  the  wind  is  his  hreath, 
the  universe  is  his  heart,  the  earth  issued  from  his  feet : he  is  the  inner  soul  of  all 

creatures 6.  From  him  came  the  Rich  verses,  the  Saman  verses,  the  Yajush 

verses,  initiatory  rites,  all  oblations,  sacrifices,  and  gifts,  the  year,  the  sacrificer,  and 
the  worlds  where  the  moon  and  sun  purify.” 
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vidhivad  upapannah  prapachchha  | kasmin  nu  hhagavo  vijndtc  sarvam  idarh 
vijndtam  bhavatiti  | 4.  Tasmai  sa  hovucha  \ dvevidye  veditavye  iti  ha  sma 
yad  bralima-vido  vadanti  para  chaivdpard  cha  | 5.  Tatrdpard  “ rigvedo 
yajurvedah  samavedo  Hharvavedah  sikslid  Jcalpo  vyukaranaih  niruktaih 
chhando  jyotisham  ” iti  | atha  para  yayd  tad  ahsharam  adhigamyate  | 

“ Brahma  was  produced  the  first  among  the  gods,  maker  of  the 
universe,  preserver  of  the  world.  He  revealed  to  his  eldest  son 
Atharva,  the  science  of  Brahma,  the  basis  of  all  knowledge.  2.  Atharvan 
of  old  declared  to  Angis  this  science,  which  Brahma  had  unfolded  to 
him ; and  Angis,  in  turn,  explained  it  to  Satyavaha,  descendant  of 
Bharadvaja,  who  delivered  this  traditional  lore,  in  succession,  to 
Angiras.  3.  Mahasala  S'aunaka,  approaching  Angiras  with  the  proper 
formalities,  inquired,  'What  is  that,  o venerable  sage,  through  the 
knowledge  of  which  all  this  [universe]  becomes  known  ? ’ 4.  [Angiras] 
answered,  ‘ Two  sciences  are  to  be  known — this  is  what  the  sages  versed 
in  sacred  knowledge  declare — the  superior  and  the  inferior.  5.  The 
inferior  [consists  of]  the  Big-veda,  the  Yajur-veda,  the  Sama-veda,  the 
Atharva-veda,  accentuation,  ritual,  grammar,  commentary,  prosody,  and 
astronomy.  The  superior  science  is  that  by  which  the  imperishable  is 
apprehended.33 

I adduce  some  further  passages  which  depreciate  the  ceremonial,  or 
exoteric  parts  of  the  Yedas,  in  comparison  with  the  esoteric  knowledge 
of  Brahma. 

Hy  attention  was  drawn  to  the  following  passage  of  the  Bhagavad 
Gita,  ii.  42  ff.,  by  its  quotation  in  the  Bev.  Professor  K.  M.  Banerjea’s 
Dialogues  on  Hindu  Philosophy : 

Yam  imam pushpitdm  vdcham pravadanty  avipaschitah  | veda-vdda-ratdh 
pdrtha  ndnyad  astiti  vddinah  \ kdmdtmdnah  svarga-pardh  janma-karma- 
phala-pradum  \ kriyd-visesha-lahuldm  bhogaisvarya-gatim prati  | bhogais- 
varya-prasaktdndm  tayd  ’ pahrita  - chetasam  | vyavasdydtmikd  buddhih 
samudhau  na  vidhlyate  | traigunya-vishaydh  veddh  nistraigunyo  bhavdr- 

35  Compare  the  Mahabharata,  Adip.  verse  258,  which  speaks  of  the  Aranyakas  as 
superior  to  (the  other  parts  of)  the  Vedas,  and  amrita  as  the  best  of  medicines  (aran- 
yakam  cha  vedebhyas  chaushadhibhyo  ’mritaih  yatlid).  Similarly  the  S'atapatha  Brah- 
mana,  x.  3,  5,  12  (quoted  in  Muller’s  Anc.  Sansk.  Lit.  p.  315,  note),  speaks  of  the 
Upanishads  as  being  the  essence  of  the  Yajusk  : Tasya  vai  etasya  yajusho  rasah  eva 
upanisliat  | 
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juna  | . . . . yuvdn  arthah  udapune  sarvatah  samplutodake  | tuvan  sar- 
veshu  vedeshu  brdhmanasya  vijanatah  | 

“ A flowery  doctrine,  promising  the  reward  of  works  performed  in 
this  embodied  state,  prescribing  numerous  ceremonies,  with  a view  to 
future  gratification  and  glory,  is  preached  hy  unlearned  men,  devoted 
to  the  injunctions  of  the  Yeda,  assertors  of  its  exclusive  importance, 
lovers  of  enjoyment,  and  seekers  after  paradise.  The  restless  minds 
of  the  men  who,  through  this  flowery  doctrine,  have  become  bereft  of 
wisdom,  and  are  ardent  in  the  pursuit  of  future  gratification  and  glory, 
are  not  applied  to  contemplation.  The  Yedas  have  for  their  objects  the 
three  qualities  ( sattva , rajas,  tamas,  or  ‘ goodness,’  ‘passion,’  and  ‘dark- 
ness’) ; but  be  thou.  Arjuna,  free  from  these  three  qualities  ....  As 
great  as  is  the  use  of  a well  which  is  surrounded  on  every  side  by  over- 
flowing waters,  so  great  [and  no  greater]  is  the  use  of  the  Yedas  to  a 
Brahman  endowed  with  true  knowledge.” 

Chhandogya  Upanishad,  vii.  1,  1,  p.  473  (Colebrooke’s  Essays,  i.  12) : 
“ Adliihi  bkagavah  ” iti  ha  upasasuda  Sanatkumdram  Ndradah  | tam 
ha  uvucha  “ yad  vettha  tena  mu  upasida  tatas  te  urddlivam  vakshyami  ” 
iti  | 2.  Sa  ha  uvucha  “ rigvedam  bliagavo  ' dhyemi  yajurvedaiii  sumavedam 
dtliarvanaih  chaturtham  itihdsa  -purdnam  panchamarh  vedundih  vedam 
pitryaiii  rasim  dakaiii  nidhim  vukovdkyam  elcdyanaih  deva-vidyum  Irah- 
ma-vidyum  bhuta-vidyum  kshatra-vidydm  nakshatra-vidydih  sarpa-deva- 
jana-vidyum  etad  bliagavo  'dhyemi  | 3.  So  'ham  bhagavo  mantra-vid  evdsmi 
na  utma-vit  \ srutarn  hy  eva  me  bhagavaddrisebhyas  ‘ tarati  sokam  dtma-vid ' 
iti  so  'ham  bhagavah  soclidmi  tam  mu  bhagavdn  sokasya  puram  turayatv  ” 
iti  | tam  ha  uvucha  11  yad  vai  kincha  etad  adhyagishthuh  numa  evaitat  \ 
4.  Ndma  vai  rigvedo  yajurvedah  sumavedah  dtharvanas  chaturthah  itihdsa- 
purunah  panchamo  vedundih  vedah  pitryo  rdsir  daivo  nidhir  vukovdkyam 
ekuyanam  deva-vidyu  brahma-vidyd  bhuta-vidyu  kshatra-vidyd  nakshatra- 
vidya  sarpa-deva-jana-vidya  ndma  evaitad  nama  updsva  " iti  j 5.  “ Sa  go 
ndma  brahma  ity  updste  yuvad  ndmno  gataih  tatra  asya  yathd  kdmachdro 
bhavati  yo  ndma  brahma  ity  updste"  | “ asti  bhagavo  ndmno  bhuyah" 
iti  | “ ndmno  vdva  bhuyo  ’ sti  ” iti  [ “ tan  me  bhagavdn  bravitv"  iti  | 

1.  “ Narada  approached  Sanatkumar a,  saying,  ‘ Instruct  me,  venerable 
sage.’  He  received  for  answer,  ‘ Approach  me  with  [i.e.  tell  me]  that 
which  thou  knowest ; and  I will  declare  to  thee  whatever  more  is  to 
be  learnt.’  2.  Narada  replied,  ‘ I am  instructed,  venerable  sage,  in  the 
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Rig-veda,  the  Yajur-veda,  the  Sama-veda,  the  Atharvana,  [which  is] 
the  fourth,  the  Itihasas  and  Puranas,  [which  are]  the  fifth  Yeda  of  the 
Yedas,  the  rites  of  the  pitris,  arithmetic,  the  knowledge  of  portents,  and 
of  great  periods,  the  art  of  reasoning,36  ethics,  the  science  of  the  gods,  the 
knowledge  of  Scripture,  demonology,  the  science  of  war,  the  knowledge 
of  the  stars,  the  sciences  of  serpents  and  deities  ; this  is  what  I have 
studied.  3.  I,  venerable  man,  know  only  the  hymns  ( mantras ) ; while 
I am  ignorant  of  soul.  But  I have  heard  from  reverend  sages  like 
thyself  that  ‘ the  man  who  is  acquainted  with  soul  overpasses  grief.’ 
Now  I,  venerable  man,  am  afflicted ; but  do  thou  transport  me  over  my 
grief.’  Sanatkumara  answered,  ‘ That  which  thou  hast  studied  is 
nothing  but  name.  4.  The  Rig-veda  is  name ; and  so  are  the  Yajur-veda, 
the  Sama-veda,  the  Atharvana,  which  is  the  fourth,  and  the  Itihasas 
and  Puranas,  the  fifth  Yeda  of  the  Yedas,  etc.  [all  the  other  branches 
of  knowledge  are  here  enumerated  just  as  above], — all  these  are  but 
name  : worship  name.  5.  He  who  worships  name  (with  the  persuasion 
that  it  is)  Brahma,  ranges  as  it  were  at  will  over  all  which  that  name 
comprehends; — such  is  the  prerogative  of  him  who  worships  name 
(with  the  persuasion  that  it  is)  Brahma.’  ‘ Is  there  anything,  venerable 
man,’  asked  Narada,  ‘ which  is  more  than  name  ? ’ ‘ There  is,’  he  replied, 

‘ something  which  is  more  than  name.’  *'  Tell  it  to  me,’  rejoined  Narada.” 

(S'ankara  interprets  the  words  panchamaih  veddndfii  vedam  differently 
from  what  I have  done.  He  separates  the  words  veddndm  vedam  from 
panchamaih  and  makes  them  to  mean  “the  means  of  knowing  the 
Yedas,”  i.e.  grammar.  See,  however,  the  Bhag.  Pur,  i.  4,  20,  below, 
p.  42,  and  iii.  12,  39,  to  be  quoted  further  on. 

S'atapatha  Brahmana,  xiv.  7,  1,  22  (=  Brihadaranyaka  Upanishad, 
iv.  3,  22,  p.  792  ffl,  p.  228-9  of  Dr.  Roer’s  English)  : A.tra  pita  a/pita 
lhavati  mdtd  amdtd  lolcah  alokdh  devuh  aclecdh  veduh  avedah  yajndh  aya- 
jnuh  | atra  steno  ’ steno  lliavati  Ihruna-hd  alhruna-hd  paul/caso  'paulkasas 
chdndulo  ’chdndulah  sramano  ’sramanas  tdpaso  ’tdpaso  nanvugatam  pun- 
yena  ananvdgatam  pdpena 37  tlrno  hi  tadu  sarvdn  solan  hridayasya  lhavati  \ 

36  Vakovakyam  = tarka-sastram  — Sayana.  The  word  is  elsewhere  explained  as 
meaning  “ dialogues  ” ( ukti-pratyukti-rupam  prakaranam— Comm,  on  S'  P.  Br.  xi. 
5,  6,  8).  The  sense  of  some  of  the  terms  in  this  list  of  sciences  is  obscure;  but 
exactness  is  not  of  any  great  importance  to  the  general  drift  of  the  passage. 

37  I give  here  the  reading  of  the  Br.  Ar.  Up.  The  S'.  P.  Br.  in  Professor  Weber’s 
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“In  that  [condition  of  profound  slumber,  sushupti,']  a father  is  no 
father,  a mother  is  no  mother,  the  worlds  are  no  worlds,  the  gods  are 
no  gods,  and  the  Yedas  are  no  Yedas,  sacrifices  are  no  sacrifices.  In 
jthat  condition  a thief  is  no  thief,  a murderer  of  embryos  is  no  murderer 
of  embryos,  a Paulkasa  no  Paulkasa,  a Chandala  no  Chandala,  a S'ra- 
mana  no  S'ramana,  a devotee  no  devotee ; the  saint  has  then  no  relation, 
either  of  advantage  or  disadvantage,  to  merit  or  to  sin ; for  he  then 
crosses  over  all  griefs  of  the  heart.” 

(I  quote  fijm  the  commentary  on  the  Br.  Ar.  Up.  Sankara’s  explan- 
ation of  the  unusual  words  nanvdgata  and  ananvagata  : Nanvdgatarh  na 
anvdgatojJi  ananvugatam  asambaddliam  ity  etat  punyena  sastra-vihitena 
karmand  tatha  pdpena  cihitdkarana - pratishiddha - kriya - lakshanena  | 
“ Nanvdgata— na  (not)  anvdgata,  and  ananvagata— asambaddha,  uncon- 
nected. This  condition  is  unconnected  either  with  merit,  i.e.  action 
enjoined  by  the  sastra,  or  with  sin,  i.e.  action  defined  as  the  neglect 
of  what  is  enjoined,  or  the  doing  of  what  is  forbidden.” 

To  the  same  effect  the  great  sage  Narada  is  made  to  speak  in  the 
Bhagavata  Purana,  iv.  29,  42  ff.  : 

Prajupati-patih  sdkshdd  bhagavan  Giriso  Manuh  | Dakshddayah  pra- 
jadhyaksMh  naishtliikuh  Sanakadayah  \ JTarichir  Atry-angirasau  Puias- 
tyah  Pulahah  Kratuh  \ Bhrigur  Vasishthah  ity  ete  mad-antuh  brahma- 
vddinah  \ adydpi  vuchaspatayas  tapo-ridyd-samadhibhih  | pasyanto  ’py 
na  pasyanti  pasyantam  Paramesvaram  | sabda-brahnani  dushpdre  cha- 
rantah  uruvistare  • mantra-lingair  vyacachclihinnam  bliajanto  na  viduh 
param  \ yadd  yasydnugrihndti  bhagavan  dtma-bhdutah  \ sa  jahdti  maiiih 
lake  vede  cha  parinishtkitdm  | tasmdt  karma&u  varhishmann  ajndndd 
artha-kucishu  | md  ’ rtha-drishtim  krithdh  srotra-sparsisltv  aspriili/a-vas- 
tushu  | sva-lokaih  na  vidus  te  rai  yatra  deco  Jandrdanah  | dhur  dhumra- 
dhiyo  vedaih  sa-karmakam  a-tad-vidah  ) dstlrya  darbhaih  prdg-agraih 
kdrtsnyena  kshiti-mandalam  \ stabdho  vrihad-vadhad  mdrii  karma  ndcaishi 
yat  param  | tat  karma  Hari-tosliam  yat  sa  vidyd  tan-matir  yayd  | 

“Brahma  himself,  the  divine  Girisa  (Siva),  ilanu,  Daksha  and  the 
other  Prajapatis,  Sanaka  and  other  devotees,  Marichi,  Atri,  Angiras, 
Pulastya,  Pulaha,  Kratu,  Bhrigu,  Yasishtha— all  these  expounders  of 
sacred  knowledge,  and  masters  of  speech,  including  myself  (Narada)  as 

text  gives  ananvdgatah  punyena  anant^gatah  pdpena.  And  yet  the  commentary 
alludes  to  the  word  ananvagata  being  in  the  neuter. 
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the  last,  though  seeing,  are  yet,  to  this  day,  unable,  by  austerity,  by 
science,  by  contemplation,  to  see  Paramesvara  (the  supreme  God),  who 
sees  all  things.  Wandering  in  the  vast  field  of  the  verbal  brahma  (the 
Veda),  which  is  difficult  to  traverse,  men  do  not  recognise  the  Supreme, 
while  they  worship  him  as  he  is  circumscribed  by  the  attributes  speci- 
fied in  the  hymns  {mantras).  When  the  Divine  Being  regards  any 
man  with  favour,  that  man,  sunk  in  the  contemplation  of  soul,  aban- 
dons all  thoughts  which  are  set  upon  the  world  and  the  Veda.  Cease, 
therefore,  Yarhishmat,  through  ignorance,  to  look  upon  works  which 
merely  seem  to  promote  the  chief  good,  as  if  they  truly  effected  that 
object,  (works)  which  only  touch  the  ear,  but  do  not  touch  the  reality. 
The  misty-minded  men,  who,  ignorant  of  the  Veda,  declare  that  works 
are  its  object,  do  not  know  [hisj  own  world,  where  the  divine  Janar- 
dana  abides.  Thou  who,  obstinate  man  that  thou  art,  strewest  the 
whole  earth  with  sacrificial  grass,  with  its  ends  turned  to  the  east,  and 
art  proud  of  thy  numerous  immolations, — thou  knowest  not  what  is  the 
highest  work  of  all.  That  by  which  Hari  (Vishnu)  is  pleased,  is  work ; 
that  by  which  the  thoughts  are  fixed  on  him,  is  science.” 

I copy  the  comment  on  a part  of  this  passage,  viz.  on  verses  45  and  46 : 
S'abda-brahmani  vede  urur  vistdro  yasya  arthato  'pi  pur  a-sunye  tasmin 
varttamdnah  mantrdndfn  lingair  vajra  - hastatvadi- guna  - yukta -vividha- 
devatd-bhidhdna-sdmarthyaihparichchhinnam  eva  Indradi-rupam  tat-tat- 
karmugrahena  bhajantah  param  Paramesvarafn  na  viduh  \ Tarhy  anyah 
ko  ndma  | karmady-ugrahafn  hitva  paramesvaram  eva  bhajed  ity  ata  aim 
“ y add  yam  anugrihndti ” | anugrahe  hetuh  | dtmani  bliavitah  san  sa  tada 
lake  loka-vyavahdre  vede  cha  karma-marge  parinishthitdm  matifii  tyajati  \ 
“Men,  conversant  with  the  verbal  brahma,  the  Veda,  of  which  the 
extent  is  vast,  and  which,  in  fact,  is  boundless,  worshipping  Para- 
mesvara [the  supreme  God]  under  the  form  of  Indra,  etc.,  circum- 
scribed by  the  marks  specified  in  the  hymns,  i.e.  limited  to  various 
particular  energies  denominated  deities,  who  are  characterised  by  such 
attributes  as  * wielder  of  the  thunderbolt,’  etc. ; worshipping  Him, 
I say,  thus,  with  an  addiction  to  particular  rites,  men  do  not  know  the 
supreme  God.  "What  other  [god],  then,  [is  there]  ? He  therefore,  in 
the  words,  ‘ When  he  regards  any  one  with  favour,’  etc.,  says,  let  a 
man,  abandoning  all  addiction  to  works,  etc.,  worship  the  supreme  God 
alone.  The  reason  for  this  favour  [is  supplied  in  the  following  words] : 
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‘ Sunk  in  the  contemplation  of  soul,  he  then  relinquishes  his  regard 
directed  to  the  business  of  the  world  and  to  the  Yeda,  i.e.  to  the  method 
of  works.’  ” 

The  following  passage  from  the  Katha  TJpanishad  (ii.  23)  is  of  a some- 
what similar  tendency  (p.  107  of  Roer’s  ed.  and  p.  106  of  Eng.  trans.) : 
Ndyam  dtmd  pravachanena  labhyo  na  medhayu  na  bahund  srutena  \ 
yam  evaiska  vrinute  tena  labhyas  tasyaisha  dtmd  vrinute  tanuih  svam  | 

“ This  Soul  is  not  to  be  attained  by  instruction,  nor  by  understanding, 
nor  by  much  scripture.  He  is  attainable  by  him  whom  he  chooses.  The 
Soul  chooses  that  man’s  body  as  his  own  abode.” 

The  scholiast  interprets  thus  the  first  part  of  this  text : 

Yadyapi  durvijneyo  ’ yam  dtmd  tathupy  updyena  suvijneyah  eva  ity 
alia  ndyam  dtmd  pravachanena  aneha-veda-sviha/ranena  lathy o jneyo  napi 
medhayd  granthdrtha-dhdrand-saktyd  na  lahuna  srutena  hevalena  \ hena 
tarhi  labhyah  ity  uchyate  \ 

“ Although  this  soul  is  difficult  to  know,  still  it  may  easily  be  known 
by  the  use  of  proper  means.  This  is  what  [the  author]  proceeds  to  say. 
This  soul  is  not  to  be  attained,  known,  by  instruction,  by  the  acknow- 
ledgement of  many  Vedas;  nor  by  understanding,  by  the  power  of  re- 
collecting the  contents  of  books;  nor  by  much  scripture  alone.  By 
what,  then,  is  it  to  be  attained?  This  he  declares.” 

It  is  not  necessary  to  follow  the  scholiast  into  the  Vedantic  explana- 
tion of  the  rest  of  the  passage.39 

The  preceding  passages,  emanating  from  two  different  classes  of 
writers, ' both  distinguished  by  the  spirituality  of  their  aspirations, 
manifest  a depreciation,  more  or  less  distinct  and  emphatic,  of  the 
polytheism  of  the  Vedic  hymns,  as  obstructive  rather  than  promotive, 
of  divine  knowledge,  and  express  disregard,  if  not  contempt,  of  the 
ceremonies  founded  on  that  polytheism,  and  performed  with  a view  to 
the  enjoyments  of  paradise. 

Sect.  V. — Division  of  the  Vedas,  according  to  the  Vishnu,  Vdyu,  and 
Dhugavata  Purdnas,  and  the  Mahdbhdrata. 

Some  of  the  Puranas,  as  we  have  seen  above,  represent  the  four 
Vedas  as  having  issued  from  Brahma’s  different  mouths.  If  they  had 
88  See  Prof.  Muller’s  Anc.  Sansk.  Lit.  1st  ed.  p.  320,  and  p.  109. 
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each  a separate  origin  of  this  kind,  it  would  seem  that  they  must  have 
had  from  the  time  of  their  production  a distinct  existence  also.  And 
yet  it  is  elsewhere  said  that  there  was  originally  but  one  Veda,  which 
was  subsequently  divided  into  four  portions. 

Thus  the  Vishnu  Purana  gives  the  following  account  of  the  division 
of  the  Veda,  described  as  having  been  originally  but  one,  into  four 
parts,  iii.  2,  18  : 

Krite  yuge  par  am  jnclnam  Kap  ilddi-svarupa-dhr  ik  \ daduti  sarva-bhii- 
tdndih  sarva-bhuta-hite  ratali  \ dialer  avartti-  sv  arupena  tretdydm  api  sa 
prablmh  | Dushtunaih  nigraham  leurvan  pariputi  jagattrayam  | Vedam 
ekam  chatur-bliedaih  kritvd  sdkhd-satair  vibliuh  \ karoti  bahulam  bhuyo 
Vedavyusa-svarupa-dhrik  \ vedums  tu  dvapare  vyasya,  etc. 

“ In  the  Krita  age,  Vishnu,  devoted  to  the  welfare  of  all  creatures, 
assumes  the  form  of  Kapila  and  others  to  confer  upon  them  the  highest 
knowledge.  In  the  Treta  age  the  Supreme  Lord,  in  the  form  of  a uni- 
versal potentate,  represses  the  violence  of  the  wicked,  and  protects  the 
three  worlds.  Assuming  the  form  of  Vedavyasa,  the  all-pervading  Being 
repeatedly  divides  the  single  Veda  into  four  parts,  and  multiplies  it  by 
distributing  it  into  hundreds  of  sakhas.  Having  thus  divided  the 
Vedas  in  the  Dvapara  age,”  etc.39 

This  is  repeated  more  at  length  in  the  following  section  (Vish.  Pur. 
iii.  3,  4 ff.) : 

Veda-drumasya  Maitreya  sdkhd-bhedaih  sahasrasah  \ na  salcyo  vistaro 
vaktum  sankshepena  srinushva  tam  | Dvdpare  dvapare  Vishnur  Vyusa- 
rupl  mahdmune  \ Vedam  ekam  sa  bahudhd  kurute  jagato  hitah  \ vvryam 
tejo  balam  chdlpam  manushydndm  avelcsliya  vai  \ hitdya  sarva-bhutdnum 
veda-bhedun  karoti  sah  | yayu  sa  kurute  tanvd  vedam  ekam  prithak  pra- 
bhuli  | Vedavyusubhidhund  tu  sd  murttir  ITadJiuvidviskah  | . . . . Aslitd- 
virhsati-kritvo  vai  veddh  vyastdh  makarshibhih  | Vaivasvate  ' ntare  tasmin 
dvapareshu  punah  punah  \ 

“It  is  not  possible,  Maitreya,  to  describe  in  detail  the  tree  of  the 
Vedas  with  its  thousand  branches  ( sdkhds ) ; but  listen  to  a summary. 
A friend  to  the  world,  Vishnu,  in  the  form  of  Vyasa,  divides  the  single 
Veda  into  many  parts.  He  does  so  for  the  good  of  all  creatures,  because 
he  perceives  the  vigour,  energy,  and  strength  of  men  to  have  become 

39  Compare  on  this  subject  portions  of  the  passage  of  the  Mahabharata  quoted  in 
the  First  Volume  of  this  work,  pp.  144-146. 
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decreased.  Yedavyasa,  in  whose  person  he  performs  this  division,  is  an 

impersonation  of  the  enemy  of  Madhu  (Yishnu) Eight-aud- 

twenty  times  in  the  Dvapara  ages  of  this  Yaivasvata  Manvantara40 
have  the  Yedas  been  divided  by  great  sages.”  These  sages  are  then 
enumerated,  and  Krishna  Dvaipayana41  is  the  twenty-eighth. 

The  subject  is  resumed  at  the  beginning  of  the  next  section  (Yish. 
Pur.  iii.  4,  Iff.): 

Adyo  vedas  ckatushpddah  sata-suhasra-sammitah  | Tato  dasa-gunah 
kritsno  yajno  ’ yam  sarva-kdm adhuk  \ Tato  ’tra  mat-suto  Vydso  ’ slitdvim - 
satitame  ’ ntare  | vedam  elcam  cliatushpadaih  chaturdhd  vyabhajat  pralhuh  \ 
yatlid  tu  tena  vai  vyastdh  Vedavyusena  dhimatd  \ Vedas  tathd  samastais 
tair  vyastdh  Vydsais  tathd  maya  | tad  anenaiva  veddndm  sdkhdbhedan 
dvijottama  \ chaturyugeshu  rachitdn  samasteshv  avadharaya  \ Krishna- 
dvaipdyanaiii  Vydsam  viddhi  Ndrdyanam  pralhum  \ ko  'nyo  hi  hhuvi 
Mai  trey  a ITahdlhurata-krid  bhavet  | Tena  vyastdh  yathd  Veddh  mat-pu- 
trena  mahdtmand  \ Dvdpare  hy  atra  Maitreya  tad  me  srinu  yathurthafah  \ 
Brahmand  chodito  Vydso  veddn  vyastum  prachakrame  \ Atha  sishydn  sa 
jagrdha  chaturo  veda-pdra-gun  | Rigveda-srdvakam  Pailaih  jagrdha  sa 
mahdmunih  | Vaisampdyana-ndmunam  Yajurvedasya  chdgrahlt  j Jaimi- 
niih  Suma-vedasya  tathaivdtharvaveda-vit  \ Sumantus  tasya  sishyo  'bhud 
Vedavydsasya  dhlmatah  | Romaharshana-ndmunam  mahabuddhim  mahd~ 
munim  | Sutam  jagrdha  sishyaih  sa  itihdsa-purdnayoh  | 

“ The  original  Yeda,  consisting  of  four  quarters,  contained  a hundred 
thousand  verses.  Prom  it  arose  the  entire  system  of  sacrifice,  tenfold 
(compared  with  the  present)  and  yielding  all  the  objects  of  desire.  Sub- 
sequently, in  the  twenty-eighth  manvantara  my  son,  [Parasara  is  the 
speaker]  the  mighty  Yyasa,  divided  into  four  parts  the  Yeda  which 
was  one,  with  four  quarters.  In  the  same  way  as  the  Yedas  were  divided 

40  For  an  account  of  the  Manvantaras,  see  the  First  Part  of  this  work,  pp.  39,  43  ff. 

41  Lassen  (Ind.  Ant.  2nd  ed.  i.  777,  note)  remarks:  “ Yyasa  signifies  arrangement,  and 
this  signification  had  still  retained  its  place  in  the  recollection  of  the  ancient  recorders  of 
the  legend,  who  have  formed  from  his  name  an  irregular  perfect,  viz.  vivydsa." 
Lassen  refers  to  two  passages  of  the  M ahabhurata  in  which  the  name  is  explained, 
viz.  (i.  2417),  Viryasa  vedan  yasmat  sa  tasmad  Vyasah  iti  smritah  | “He  is  called 
Yyasa  because  he  divided  the  Yeda.”  And  (i.  4236)  Yo  vyasya  vedams  chaturas 
tapasd  bhagavan  rishih  \ loke  vyasatvam  apcde  karshnyat  krishnatvam  eva  cha  | “The 
divine  sage  (Krishna  Dvaipayana  Yyasa)  who,  through  fervid  devotion,  divided  the 
four  Yedas,  and  so  obtained  in  the  world  the  title  of  Yyasa,  and  from  his  blackness, 
the  name  of  Krishna.” 
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by  the  wise  Yyasa,  so  had  they  been  divided  by  all  the  [preceding]  Yy- 
asas,  including  myself.  And  know  that  the  sakha  divisions  [formed]  by 
him  [were  the  same  as  those]  formed  in  all  the  periods  of  four  yugas. 
Learn,  too,  that  Krishna  Dvaipayana  Yyasa  was  the  lord  Karayana  ; for 
who  else  on  earth  could  have  composed  the  Mahabharata  ? Hear  now 
correctly  how  the  Yedas  were  divided  by  him,  my  great  son,  in  thisDva- 
para  age.  "When,  commanded  by  Brahma,  Yyasa  undertook  to  divide  the 
Yedas,  he  took  four  disciples  who  had  read  through  those  books.  The 
great  muni  took  Paila  as  teacher  of  the  Rich,  Yaisampayana  of  the 
Yajush,  and  Jaimini  of  the  Saman,  while  Sumantu,  skilled  in  the 
Atharva-veda,  was  also  his  disciple.  He  took,  too,  as  his  pupil  for  the 
Itihasas  and  Puranas  the  great  and  intelligent  muni,  Suta,  called 
Romaharshana.  ”42 

Vuyu  Pur  ana. — In  the  same  way,  and  partly  in  the  same  words,  the 
Yayu  Purana  (section  lx.)  represents  the  Yedas  to  have  been  divided  in 
the  Dvapara  age.  It  first  describes  how  this  was  done  by  Alanu  in  the 
Svayambhuva,  or  first  manvantara,  and  then  recounts  how  Yyasa  per- 
formed the  same  task  in  the  existing  seventh,  or  Yaivasvata  manvan- 
tara; and,  no  doubt,  also  in  the  Dvapara  age,  though  this  is  not 
expressly  stated  in  regard  to  Yyasa. 

The  following  is  an  extract  from  this  passage  (as  given  in  Dr. 
Aufrecht’s  Catalogue  of  the  Bodleian  Sanskrit  SISS.  p.  54) : 

Dvupare  tu  puravritte  llanoh  svayamhhuve  ’ntare  | Brahma  Manum 
uvuchedam  vedam  vyasya  mahumate  | Parivrittam  yugarh  tiita  svalpa- 
viryuh  dvijatayah  j samvrittdh  yuga-doshena  sariafh  chair  a yathdhramam  | 
Ihrashta-manam  yuga-vasud  alpa-sishtam  hi  drisyate  \ Basa-sahasra-lhd- 
gena  hy  avasishtam  kritad  idam  \ vlryam  tejo  lalaih  chdipafn-  sarvaih 
chaiva  pranasyati  | rede  veduh  hi  huryydh  syur  md  bhiid  veda-vinasanaih  | 
rede  nasam  anuprupte  yajno  nasaih  gamisliyati  \ yajne  nashte  deva-nasas 

42  Mahldhara  on  the  Vajasaneyi  Sanhita  (Weber’s  ed.  p.  1)  says,  in  regard  to  the 
division  of  the  Yedas:  Tatradau  Srahma-puramparaya  praptaih  Vedaiii  Vedavydso 
manda-matln  manusliydn  vichintya  tat-kripayd  chalurdhd  vyasya  Riy-yajuh-sdmd- 
tharvakhxydmi  chaturo  vtddn  Puila-  Vais ampoy ana- Jairnini-Sumantubhyah  kramdd 
upadidtsa  te  cha  sva-sishebhyah  | Evarn  paramparaya  sahasra-iakho  Vedo  jalah  \ 

“ Yedavyasa,  having  regard  to  men  of  dull  understanding,  in  kindness  to  them,  divided 
into  four  parts  the  Yeda  which  had  been  originally  handed  down  by  tradition  from 
Brahma,  and  taught  the  four  Yedas,  called  Rich,  Yajush,  Saman,  and  Atharvan,  in 
order,  to  Paila,  Vais'ampayana,  J aimini,  and  Sumantu ; and  they  again  to  their  disciples. 
In  this  way,  hy  tradition,  the  Yeda  of  a thousand  sakhas  was  produced.” 
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tatah  sarvam  pranasyati  \ Adyo  vedas  chatush-p&do  sata-suhasra-sammi- 
tah  | Punar  dasa-gunah  kritsno  yajno  vai  sarva-Jcama-dhuk  \ Evam  uktas 
tatliety  nktvd  Manur  loka-hite  ratah  \ vedam  elcam  chatush-pddam  chatur- 
dha  vyabliajat  prabhuh  \ Brahmano  vaclianut  tdta  lokundih  hita-kdmyayd  | 
tad  aham  varttamdnena  yushmdkam  veda-kalpanam  I manvantarena  va- 
kshydmi  vyatitdndm  pralcalpanam  \ pratyakshena  parokshcanvai  tad  nilo- 
dhata  sattamdh  | Asmin  yuge  krito  Vyusah  Pdrusaryah  parantapah  | 
“Bvaipdyanah”  iti  khydto  Vishnor  ailisah  praldrttitah  \ Brahmand  chodi- 
tah  so  'smin  vedam  vyastum  prachakrame  | Atha  sisliydn  sa  jagrdha  cha- 
turo  veda-kdranut  | Jaiminirh  clia  Sumantum  cha  Vaisampdyanam  eva 
cka  | Pailaiii  teshdrh  chaturtham  tu  pancTiamafh  LomaJiarshanam  | 

“ In  tlie  former  Dvapara  of  the  Svayambhuva  manvantara,  Brahma 
said  to  Mann,  ‘ Divide  the  Yeda,  o sage.  The  age  is  changed  ; through 
its  baneful  influence  the  Brahmans  have  become  feeble,  and  from  the  same 
cause  the  measure  of  everything  has  gradually  declined,  so  that  little  is 
seen  remaining.  A part  (of  the  Yeda)  consisting  of  only  these  ten  thousand 
(verses)  is  now  left  to  us  from  the  Krita  age ; vigour,  fire,  and  energy 
are  diminished ; and  everything  is  on  the  road  to  destruction.  A plurality 
of  Vedas  must  be  made  out  of  the  one  Yeda,  lest  the  Yeda  be  destroyed. 
The  destruction  of  the  Veda  would  involve  the  destruction  of  sacrifice; 
that  again  would  occasion  the  annihilation  of  the  gods,  and  then  every- 
thing would  go  to  ruin.  The  primeval  Yeda  consisted  of  four  quarters 
and  extended  to  one  hundred  thousand  verses,  while  sacrifice  was  ten- 
fold, and  yielded  every  object  of  desire.’  Being  thus  addressed,  Manu, 
the  lord,  devoted  to  the  good  of  the  world,  replied,  ‘ Be  it  so,’  and  in 
conformity  with  the  command  of  Brahma,  divided  the  one  Yeda,  which 
consisted  of  four  quarters,  into  four  parts.43  I shall,  therefore,  narrate 
to  you  the  division  of  the  Yeda  in  the  existing  manvantara  ; from  which 
visible  division  you,  virtuous  sages,  can  understand  those  invisible 
arrangements  of  the  same  kind  which  were  made  in  past  manvantaras. 
In  this  Yuga,  the  victorious  son  of  Parasara,  who  is  called  Dvaipayana, 
and  is  celebrated  as  a portion  of  Vishnu,  has  been  made  the  Vyasa.  In 
this  Yuga,  he,  being  commanded  by  Brahma,  began  to  divide  the  Vedas. 
Bor  this  purpose  he  took  four  pupils,  Jaimini,  Sumantu,  Vaisampayana, 

43  The  Mahabharata,  S'antip.  verse  13,678,  says  the  Vedas  were  divided  in  the 
Svayambhuva  manvantara  by  Apuntaratamas,  son  of  Sarasvati  [Tena  bhinnds  t add 
veda  manoh  svayambhuvo  ’ntare). 
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and  Paila,  and,  as  a fifth,  Lomaharshana  ” [for  the  Puranas  and  Iti- 
hasas,  etc.] 

Bhdgavata  Purana. — It  is  in  its  third  hook,  -where  the  different  man- 
vantaras  are  described,  that  the  Yishnu  Purana  gives  an  account  of  the 
division  of  the  Yedas.  In  the  book  of  the  Bhagavata  Purana  where 
the  manvantaras  are  enumerated,  there  is  no  corresponding  allusion  to 
the  division  of  the  Yedas ; but  a passage  to  the  same  effect  occurs  in 
the  fourth  section  of  the  first  book,  verses  14  ff. : 

Dvupare  samanuprdpie  tritlya-yuga-paryaye  \ jutah  Pardsarud  yogi 
Vascmydfh  kalayd  Uareh.  j 15.  Sa  kaduchit  Sarasvatyah  upasprisya  jalafii 
suchi  \ viviktah  ekah  uslnah  v.dite  ravi-mandale  | 16.  Pardvara-jnah  sa 
rishih  kdlendvyakta-ramhasd  \ yuga-dharma-vyatikaram  praptam  bhuvi 
yuge  yitge  | 17.  Bhautikdndm  cha  bhdvdndm  sakti-hrdsaiii  clia  tat-kri- 
tam  | asraddhadhanuu  nissatvan  dunncdhan  lirasitdyushah  | 18.  Dur- 
Ihagams  jandn  vlkshya  munir  divyena  chakshusTid  \ sarva-varndsramdndrh 
yad  dadhyau  hitam  amoglia-drik  \ 19.  Chdturliotram  karma  suddham  pra- 
jdndfh  vlkshya  vaidikam  | vyadadhad  yajna-santatyai  vedam  ekarh  chatur- 
vidham  | 20.  Rig-yajiih-sdmulharvdkhydh  vedds  chatvdra  uddhrituh  | 
itihasa-purdnani  cha  panchamo  veda  uchyate  \ 21.  Tattrarg-reda-dhan. h 
Pailah  sdmago  Jaiminih  kavih  | Vaisampdyana  evaiko  nishnuto  yajuslidm 
uta  | 22.  Atharvdngirasdm  dsit  Sumantur  duriino  munih  \ itihdsa-purdnd- 
ndmpitd  me  Eomaharshanah  | 23.  Te  ete  rishayo  vedam  svairi  svaih  vyasyann 
anekadhd  | sishyaih  prasishyais  tach-chliishyair  vedds  te  sdkliino  ’bhavan  | 
24.  Te  eva  veduh  durmedhair  dhuryante  purushair  yathd  | evaih  chakdra 
bhagavdn  Vydsah  kripana  - vatsalah  \ 25.  Strl  - sudra  - dvijabandhunaih 
trayl  na  sruti-gocliard  \ karma-sreyasi  mudhunum  sreyah  eva  bhaved  iha  [ 
iti  Bhdratam  dkhydnafh  kripayd  munind  kritam  \ 

14.  “When  the  Dvapara  age  had  arrived,  during  the  revolution  of 
that  third  yuga,  the  Yogin  (Yyasa)  was  born,  a portion  of  Hari,  as  the 
son  of  Parasara  and  Yasavya.  15.  As  on  one  occasion  he  was  sitting 
solitary  at  sunrise,  after  touching  the  pure  waters  of  the  Sarasvatl,  (16) 
this  rishi,  who  knew  the  past  and  the  future,  perceiving,  with  the  eye 
of  divine  intelligence,  that  disorder  had  in  each  yuga  been  introduced 
into  the  duties  proper  to  each,  through  the  action  of  time,  whose  march 
is  imperceptible,  (17)  that  the  strength  of  beings  formed  of  the  elements 
had  in  consequence  declined,  that  men  were  destitute  of  faith,  vigour, 
and  intelligence,  that  their  lives  were  shortened,  (18)  and  that  they 
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were  miserable, — reflected  with  unerring  insight  on  the  means  of  bene- 
fiting the  several  castes  and  orders.  19.  Discerning  that  the  pureYedic 
ceremonies  ought  to  be  performed  for  men  by  the  agency  of  four  classes 
of  priests,  he  divided  the  one  Yeda  into  four  parts,  with  a view  to  the 
performance  of  sacrifice.  20.  Four  Yedas,  called  the  Rich,  Yajush, 
Saman,  and  Atharvan,  were  drawn  forth  from  it ; while  the  Itihasas 
and  Puranas  are  called  the  fifth  Veda.  21.  Of  these  the  Rich  was  held 
by  Paila,  the  sage  Jaimini  chanted  the  Saman,  Yaisampayana  alone 
was  versed  in  the  Yajush,  (22)  the  dreadful  muni  Sumantu  in  the 
verses  of  Atharvan  and  Angiras,  and  my  father  Romaharshana  in  the 
Itihasas  and  Puranas.  23.  Each  of  these  rishis  arranged  his  own  Yeda 
in  many  ways ; and  by  the  successive  generations  of  their  disciples 
the  Vedas  were  separated  into  branches  ( sdkhus ).  24.  The  venerable 
Vyasa,  kind  to  the  wretched,  acted  thus  in  order  that  the  Yedas  might 
be  recollected  by  men  of  enfeebled  understanding.  25.  And  as  women, 
S'udras,  and  the  inferior  members  of  the  twice-born  classes  were  un- 
fitted for  hearing  the  Yeda,  and  were  infatuated  in  desiring  the  bless- 
ings arising  from  ceremonies,  the  muni,  with  a view  to  their  felicity, 
in  his  kindness  composed  the  narrative  called  the  klahabharata.” 

But  notwithstanding  the  magnitude  of  the  great  legendary  and  theo- 
logical repertory  which  he  had  thus  compiled,  Yyasa,  we  are  told,  was 
dissatisfied  with  his  own  contributions  to  sacred  science  until  he  had 
produced  the  Bhagavata  Purana  consecrated  to  the  glory  of  Bhagavat 
(Krishna).41  The  completion  of  this  design  is  thus  narrated,  Bhag. 
Pur.  i.  7,  6 : 

Anarthopasamam  sdkshud  bhakti-yogam  Adhokshaje  | lokasydjanato 
vidvams  chakre  Sutvata  - samhitum  | 7.  Yasydm  vai  sruyamandydih 
Krishne  parama-purushe  | bhaktir  udpatyate  pumsah  soka-moha-bhayu- 
pahd  | 8.  Sa  samhitum  Bhdgavatim  kritvd  ’nukramya  chdtmajam  J 
S'ukarn  adhyapaydmdsa  nivritti-niratam  munih  \ 

“Knowing  that  devotion  to  Adhokshaja  (Krishna)  was  the  evident 
means  of  putting  an  end  to  the  folly  of  the  world,  which  was  ignorant 
of  this,  he  composed  the  Satvata-Sanhita  (the  Bhagavata).  7.  When  a 
roan  listens  to  this  work,  devotion  to  Krishna,  the  supreme  Purusha, 
arises  in  his  mind,  and  frees  him  from  grief,  delusion,  and  fear.  Having 


See  Wilson’s  Vishnu  Purana,  Preface,  p.  xlvi. 
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completed  and  arranged  this  Sanhita,  the  muni  taught  it  to  his  son 
S'uka,  who  was  indisposed  to  the  pursuit  of  secular  objects.” 

Towards  the  close  of  this  Purana  also,  in  the  sixth  section  of  the 
twelfth  book  (verses  37  ff.),  there  is  to  be  found  what  Professor  Wilson 
(Yish.  Pur.  Pref.)  calls  “ a rather  awkwardly  introduced  description  of 
the  arrangement  of  the  Yedas  and  Puranas  by  Vyasa.” 

The  passage  (as  given  in  the  Bombay  lithographed  edition)  is  as 
follows : 

Su ta  uvacha  \ samdhitdtmano  brahman  Brahmanah  parameshthinah  \ 
hrid-akusud  abliud  nudo  vritti-rodliud  vibhavyate  | yad-upusanayd  brah- 
man yoyino  madam  dtmanah  | dravya-kriya-kurakdkhyam  dhutcu  ydnty 
apanurbhavam  I Tato  ’bhut  trivrid  orhkuro  yo  ’vyakta-prabhavah  svarut  \ 
yat  tad  lingam  Bhagavato  Brahmanah  paramatmanah  \ srinoti  yah  imam 
spliotam  supta-srotre  cha  sunya-drik  | yena  vug  vyajyate  yasya  vyaktir 
akdse  dtmanah  | svadhumno  brahmanah  sukshud  vdchakah  paramatmanah  \ 
sa-sarva-mantropanishad-veda-vljam  sanutanam  \ tasya  hy  dsams  trayo 
varnuh  a-kdrddyuh  Blirigudvaha  | dhuryante  yais  trayo  bhdvdh  gunuh 
ndmdrtha-vrittayah  | tato  ’kshara-samdmndyam  asrijad  bhagavdn  ajah  | 
Antassthoshma-svara-sparsa-hrasva-dirghudi-lakshanam  \ tendsau  chaturo 
veddms  cliaturbhir  vadanair  vibhuh  \ sa-vydhritikdn  sorhkdrdms  chdtur- 
hotra-vivakshayd  | putran  adhydpayat  turns  tu  brahmarshln  brahma- 
kovidan  | te  tu  dharmopadeshtarah  sva-putrebhyah  samddisan  \ te  param- 
parayd  prdptds  tat-tach-clihishyair  dhrita-vrataih  \ cliaturyugeshv  atha 
vyastdh  dvaparudau  maharshibhih  | kshlndyushah  kshina-sattvdn  dur- 
medliun  vikshya  kdlatah  | vedun  brahmarshayo  vyasyan  hridisthuch- 
yuta-noditdh  \ Asminn  apy  antare  brahman  bhagavdn  loka-bhdvanah  \ 
brahmesddyair  lokapulair  ydchito  dharma-guptage  \ Bardsardt  Satyavat- 
ydm  a m sdrtisa-kalayd  vibhuh  \ avatlrno  maliubhdga  vedarh  chakre  chatur- 
vidham  \ rig-atharva-yajuh-sdmndm  rdsin  uddhritya  vargasah  | chatasrah 
samhitds  chakre  mantrair  manigandh  iva  \ tusdrh  sa  chaturah  sishydn 
updhuya  mahdmatih  | Ekaikuih  samhitufh  brahman  ekaikasmai  dadau 
vibhuh  I Faildya  saihhitdm  udydm  bahvrichdkhydm  uvacha  ha  \ Vaisam- 
puyana-sanjndya  nigaddkhyaih  yajur-ganam  \ sdmndrh  Jaiminaye  prdha 
tathd  chhandoga-samhitdm  \ Atharvdngirasvh  ndma  sva-sishuya  Su- 
mantave  | 

“ Suta  speaks : ‘Prom  the  aether  of  the  supreme  Brahma’s  heart, 
when  he  was  plunged  in  meditation,  there  issued  a sound,  which  is 
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perceived  [by  the  devout]  when  they  close  their  organs  of  sense.  By 
adoring  this  sound,  devotees  destroy  the  soul’s  threefold  taint,  extrinsic, 
inherent,  and  superhuman,45  and  become  exempt  from  future  birth. 
From  this  sound  sprang  the  omkura,  composed  of  three  elements,  self- 
resplendent,  of  imperceptible  origin,  that  which  is  the  emblem  of  the  di- 
vine Brahma,  the  supreme  spirit.  He  it  is  who  hears  this  sound  ( spliota ), 
when  the  ears  are  insensible  and  the  vision  inactive, — (this  spliota  or  oih- 
kura)  through  which  speech  is  revealed,  and  which  is  manifested  in  the 
aether,  from  the  Soul.46  This  [omkura]  is  the  sensible  exponent  of  Brahma, 
the  self- sustained,  the  supreme  spirit;  and  it  is  the  eternal  seed  of  the  Ve- 
das, including  all  the  Alantras  and  Upanishads.  In  this  [omkura]  there 
were,  o descendant  of  Bhrigu,  three  letters,  A and  the  rest,  by  which 
the  three  conditions,  the  [three]  qualities,  the  [three]  names,  the  [three] 
significations,  the  [three]  states47  are  maintained.  From  these  [three 
letters]  the  divine  and  unborn  being  created  the  traditional  system  of 
the  letters  of  the  alphabet,  distinguished  as  inner  (y,  r,  l,  v),  ushmas 
(s,  sh,  s,  h),  vowels,  long  and  short,  and  consonants.  "With  this  [al- 
phabet] the  omnipresent  Being,  desiring  to  reveal  the  functions  of  the 
four  classes  of  priests,  [created]  from  his  four  mouths  the  four  Vedas 
with  the  three  sacred  syllables  ( vyahritis ) and  the  omkura .4S  These  he 
taught  to  his  sons,  the  hrahmarshis,  skilled  in  sacred  lore ; and  these 
teachers  of  duty,  in  turn  declared  them  to  their  sons.  The  Vedas  were 
thus  received  by  each  succeeding  generation  of  devout  pupils  from  their 


45  Dravya-kriyd-kdraka,  which  the  scholiast  interprets  as  answering  to  adhibhuta, 
adhyatma,  and  adhidaiva.  See  the  explanation  of  these  terms  in  Wilson’s  Sankhya- 
karika,  pp.  2 and  9. 

46  I quote  the  scholiast’s  explanation  of  this  obscure  verse : Ko  ’sau  paramdima 
tain  aha  ‘ srinoti’  Hi  | imam  sphotam  avyaktam  omkaram  \ nanu  jivah  evo  tain 
srinolu  | na  ity  aha  | supta-srotre  karna-pidhanadina  avrittike  ’pi  srotre  sati  | j has 
tu  karanadinatvad  na  tada  srota  | tad-upalabdhis  tu  tasya  puramhlina-dvdrikb  eva  iti 
bhavah  | Isvaras  tu  naivam  | yatah  sunya-drik  sunye'pi  indriya-varge  drik  jnanain 
yasya  \ tatha  hi  supto  yada  sabdaih  srutva  prabuddhyate  na  tada  jivah  srota  linen- 
driyatvat  | ato  yas  tada  sabdaih  srutva  jivam  prabodhayati  sa  yatha  paramatma  eva 
tadvat  | ko  ’sav  omkaras  tam  visinashti  sardhena  yena  vug  brihati  vyajyate  yasya  cha 
hridayakase  atmanah  sakasad  vyaktir  abhivyaktih.  The  word  sphota  will  be  explained 
below,  in  a future  section. 

47  These  the  scholiast  explains  thus : Gundh  sattvadayali  | namdni  rig-yajuh-sa- 
mani  | arthah  bhur-bhuvah-srar-lokdh  \ vrittayo  jdgrad-ddyuh  \ 

« If  I have  translated  this  correctly,  the  ornkhra  is  both  the  source  of  the  alphabet, 
and  the  alphabet  of  the  omkdra ! 
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predecessors,  and  in  each  of  the  systems  of  four  yugas  were  divided  by 
great  sages  at  the  beginning  of  the  Dvapara.49  The  Brahmarshis,  im- 
pelled by  Achyuta,  who  resided  in  their  hearts,  divided  the  Vedas,  be- 
cause they  perceived  that  men  had  declined  in  age,  in  power,  and  in  under- 
standing. In  this  manvantara  also,50  the  divine  and  omnipresent  Being, 
the  author  of  the  universe,  being  supplicated  by  Brahma,  Isa  (S'iva),  and 
the  other  guardians  of  the  world,  to  maintain  righteousness,  became  par- 
tially incarnate  as  the  son  of  Parasara  and  Satyavati,  and  divided  the 
Veda  into  four  parts.  Selecting  aggregates  of  Rich,  Atharvan,  Yajush, 
and  Saman  verses,  and  arranging  them  in  sections  ( vargas ),  he  formed 
four  satiJutus  (collections)  of  the  hymns,  as  gems  [of  the  same  description 
are  gathered  together  in  separate  heaps].  Having  summoned  four  dis- 
ciples, the  wise  lord  gave  to  each  of  them  one  of  these  sanhitas.  To 
Paila  he  declared  the  first  sanhita,  called  that  of  the  Bahvrichas ; to 
Vaisampayana  the  assemblage  of  Vayush  verses,  called  Higada ; to 
Jaimini  the  Chhandoga  collection  of  Saman  verses : and  to  his  pupil, 
Sumantu,  the  Atharvan girasl.” 

The  Bhagavata  Purana,  however,  is  not  consistent  in  the  account 
which  it  gives  of  the  division  of  the  Vedas.  In  a passage  already 
quoted  in  the  First  Volume  of  this  work,  p.  158,  it  speaks  of  that  division 
.as  having  been  the  work  of  the  monarch  Pururavas,  and  as  having 
taken  place  in  the  beginning  of  the  Treta  age.  From  the  importance 
of  this  text  I will  extract  it  here  again  at  greater  length. 

The  celestial  nymph  UrvasI,  the  Purana  tells  us,  had  been  doomed, 
in  consequence  of  a curse,  to  take  up  her  abode  upon  earth.  She  there 

49  Dvaparadau  can  only  mean  the  “ beginning  of  the  Dviipara ; ” hut  the  scholiast 
undertakes  by  the  following  process  of  reasoning  to  show  that  it  means  the  end  of  that 
yuga : Dvaparadau  dvaparam  adir  yasya  tad-ant yams a-lakshanasy a kalasya  | tasinin 
dvaparante  veda  - vibhaga  - prasiddheh  S'antanu-  sama  - kdla  - Vydsdvatara- prasiddhes 
cha  | vyastd  vibhaktah  | “Dvaparadau  means  the  period  of  which  the  dvapara  was 
the  beginning,  i.e.  the  time  distinguished  as  the  concluding  portion  of  that  yuga ; 
since  it  is  notorious  that  the  Vedas  were  divided  at  the  end  of  the  Dvapara,  and  that 
the  incarnation  of  Vyasa  was  contemporaneous  with  S'antanu.  Vyastah= vibhaktah, 
divided.’’ 

50  From  this  it  appears  that  hitherto  the  account  had  not  referred  to  the  present 
manvantara.  The  scholiast  remarks : Evam  samanyato  veda-vibhaga-kramam  uktvd 
vaiva&vata-manvantare  vis'eshato  nirupayitum  aha  | “ Having  thus  [in  the  preceding 
verses]  generally  described  the  manner  in  which  the  Vedas  are  divided,  [the  author] 
now  states  [as  follows],  with  the  view  of  determining  particularly  [what  was  done]  in 
the  Vaivasvata  manvantara.’’ 
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fell  in  love  with  King  Pururavas,  the  report  of  whose  manly  beauty 
had  touched  her  heart,  even  before  she  had  been  banished  from  para- 
dise. After  spending  many  happy  days  in  the  society  of  her  lover,  she 
forsook  him  in  consequence  of  his  having  infringed  one  of  the  conditions 
of  their  cohabitation,  and  Pururavas  was  in  consequence  rendered  very 
miserable.  He  at  length,  however,  obtained  a renewal  of  their  inter- 
course, and  she  finally  recommended  him  to  worship  the  Gandharvas, 
who  would  then  re-unite  him  with  her  indissolubly. 

The  Purana  then  proceeds  (ix.  14,  43  ff.) : 

Tasya  samstuvatas  tuslituh  agnistbdllm  dadur  nripa  | Urvasim  manya- 
munas  turn  so  ’budhyata  cliaran  vane  \ Sthallm  nyasya  vane  gatvu  grihdn 
adhyuyato  nisi  | Tretdydm  sampravrittdydm  manasi  trayy  avarttata  | 
Sthali-sthdnam  gato  ''svattliarh  saml-garbham  vilaksliya  sail  \ Tena  dve 
arani  Jcritvd  Urvasl-lolca-kdmyayd  | Urvasim  mantrato  dhydyann  adhard- 
ranim  uttarum  \ Atmdnam  ubhayor  madhye  yat  tat  prajananafh  prabhuh  \ 
Tasya  nirmathandj  juto  jutaveddh  vibhuvasuh  [ Trayyd  cliavidyayd  rdjnd 
putratve  kalpitas  trivrit  | Tenuyajata  yajnesaih  bhagavantam  adhokslia- 
jam  | Urvasl-lolcam  anvichlian  sarva-devamayam  Harim  \ Ekah  eva  purd 
vedah  pranavah  sarva-vdiimayah  \ Devo  ndrdyano  ndnyah  eko  ’gnir  varnah 
eva  cha  | Pururavasa  evdslt  trayl  tretd-mukhe  nripa  \ Agnind  prajayu 
rdjd  lolcaih  gdndharvam  eyivun  | 

“ The  Gandharvas,  gratified  by  his  praises,  gave  him  a platter  con- 
taining fire.  This  he  [at  first]  supposed  to  be  UrvasI,  but  became 
aware  [of  his  mistake],  as  he  wandered  in  the  wood.  Having  placed 
the  platter  in  the  forest,  Pururavas  went  home ; and  as  he  was  medi- 
tating in  the  night,  after  the  Treta  age  had  commenced,  the  triple  Yeda 
appeared  before  his  mind.51  Returning  to  the  spot  where  he  had  placed 
the  platter,  he  beheld  an  asvattha  tree  springing  out  of  a saml  tree,  and 
formed  from  it  two  pieces  of  wood.  Longing  to  attain  the  world  where 
Urvasi  dwelt,  he  imagined  to  himself,  according  to  the  sacred  text, 
UrvasI  as  the  lower  and  himself  as  the  upper  piece  of  wood,  and  the  place 
of  generation  as  situated  between  the  two.52  Agni  was  produced  from  its 

51  Karma-lodhakam  veda-trayam  pradurabliut  | “The  three  Veda3,  expounders  of 
rites,  were  manifested  to  him,”  as  the  scholiast  explains.” 

62  Allusion  is  here  made  to  a part  of  the  ceremonial  for  kindling  a particular  sacri- 
ficial fire  ; one  of  the  formulas  employed  at  which,  as  given  in  the  Vaj.  Sankita,  5,  2, 
is,  “thou  art  Urvasi”  ( Urvasy  asi ),  and  another,  “thou  art  Pururavas”  (rttruiavah 
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friction,  and,  according  to  the  threefold  science  [Yeda],  -was  under  his 
triple  form,  adopted  by  the  king  as  his  son.  With  this  fire,  seeking  to 
attain  the  heaven  of  Urvasi,  he  worshipped  the  divine  Hari,  the  lord  of 
sacrifice,  Adhokshaja,  formed  of  the  substance  of  all  the  gods.  There 
was  formerly  but  one  Yeda,  the  sacred  monosyllable  om,  the  essence  of 
all  speech;  one  god,  Narayana ; one  Agni,  and  [one]  caste.  From 
Pururavas  came  the  triple  Yeda  in  the  beginning  of  the  Treta  age. 
Through  Agni,  his  son,  the  king  attained  the  heaven  of  the  Gan- 
dharvas.”  63 

On  the  close  of  this  passage  the  commentator  remarks : 

Nanv  anddir  veda-traya-bodhito  bruhmanddindm  Indrady-aneka-deva- 
yajanena  svarga-prapti-ketuh  karma-viurgah  katham  sudir  iva  varnyate  \ 
Tatraka  “ eka  eva ” iti  dvdbhyam  | Purd  krita-yuge  sarva-vdiimayah 
sarvdsam  vdclidm  vija-bhutah  pranavah  eka  eva  vedah  \ Devas  cha  Ndrd- 
yanah  eka  eva  \ Agnis  eka  eka  eva  laukikah  \ Varnas  elm  eka  eva  kaihso 
nama  | Veda-trayl  tu  Pururavasah  sakusdd  dsit  ....  Ayam  bhdvah  | 
krita-yuge  sattva-pradhdnuh  prdyasah  sarve  'pi  dhydna-nishtkuh  | rajah- 
pradkdne  tu  Tretd-yuge  vedudi-vibhugena  karma-mdrgah  prakato  balhuva 
ity  artkah  \ 

“ How  is  it  that  the  eternal  method  of  works,  which  is  pointed  out 
by  the  three  Yedas,  and  through  which  Brahmans  and  others,  by  wor- 
shipping Indra  and  many  other  gods,  attain  to  paradise,  is  spoken  of 
[in  the  preceding  verses]  as  if  it  had  a beginning  in  time  ? He  [the 
author  of  the  Purana]  answers  this  in  these  two  verses.  Formerly,  i.e.  in 
the  Krita  age,  there  was  only  one  Veda,  the  sacred  monosyllable  om,  the 
essence  of  all  words,  i.e.  that  which  is  the  seed  of  all  words ; and  there 
was  only  one  god,  Narayana ; only  one  fire,  that  for  common  uses;  and 

asi),  the  former  denoting  the  lower  ( adharatani ),  and  the  latter  the  upper,  piece  of 
wood  ( uitardruni ),  by  the  friction  of  which  the  fire  was  to  be  produced.  See  Weber’s 
Indische  Studien,  i.  197,  and  note;  Roth’s  Illustrations  of  the  Nirukta,  p.  154; 
the  S'atapatha  Brahmana,  iii.  4,  1,  22,  and  KatySyana’s  S'rauta  Sutras,  v.  1,  28  ff. 
The  commentator  on  the  Vajanasaneyi  Sanhita  explains  the  formula  Urvasy  asi  thus  : 
Yalha  Urvasi  Paruravo-nripasya  bhogaya  adhastat  sete  tadvat  team  adho  ’vasthita 
’si  | “ As  Urvasi  lies  under  King  Pururavas  for  sexual  connection,  so  thou  art  placed 
underneath.” 

53  This  story  is  also  told  in  a prose  passage  in  the  Vish.  Pur.  iv.  6.  It  is  there 
stated  that  Pururavas  divided  fire,  which  was  originally  one,  in  a threefold  manner 
( Eko’gnir  addv  abhavad  Ailena  tu  atra  mar, venture  traita  pravarttitdi).  No  mention, 
however,  is  there  made  of  his  having  divided  the  V edas,  or  partitioned  society  into 
castes. 
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only  one  caste,  the  Hansa.  But  the  triple  Yeda  came  from  Pururavas. 
....  The  meaning  is  this : in  the  Krita  age  the  quality  of  goodness 
predominated  in  men,  who  were  almost  all  absorbed  in  meditation.  But 
in  the  Treta  age,  when  passion  [rajas)  prevailed,  the  method  of  works 
was  manifested  by  the  division  of  the  Vedas.”  51 

This  last  quoted  passage  of  the  Bhagavata  gives,  as  I have  intimated, 
a different  account  of  the  division  of  the  Vedas  from  that  contained  in 
the  other  two  texts  previously  adduced  from  the  same  work,  and  in  the 
citations  from  the  Vishnu  and  Vayu  Puranas.  The  one  set  of  passages 
speak  of  the  Veda  as  having  been  divided  by  Vyasa  into  four  parts  in  the 
Dvapara  age;  while  the  text  last  cited  speaks  of  the  triple  Veda  as  having 
originated  with  Pururavas  in  the  Treta  age ; and  evidently  belonged  to 
a different  tradition  from  the  former  three.  The  legend  which  speaks 
of  three  Vedas  may  possibly  have  a somewhat  more  ancient  source  than 
that  which  speaks  of  four,  as  it  was  not  till  a later  date  that  the  Atharva 
asserted  its  right  to  be  ranked  with  the  three  others  as  a fourth  Veda. 
The  former  tradition,  however,  would  appear  to  have  had  its  origin 
partly  in  etymological  considerations.  The  word  Treta,  though  designat- 
ing the  second  Yuga,  means  a triad,  and  seems  to  have  been  suggested 
to  the  writer’s  mind  by  the  triple  fire  mentioned  in  the  legend. 

Mahabharata. — The  following  passage  from  the  Mahabharata,  S'anti- 
parvan  (verses  13,088  ff.),  agrees  partially  in  tenor  with  the  last 
passage  from  the  Bhagavata,  but  is  silent  regarding  Pururavas : 

Idaih  krita-yugam  ndma  kdlah  sreshthah  pravarttitah  \ Ahimsyah 
yajna-pasavo  yuge  ’ smin  na  tad  anyathd  \ Chatushpdt  sakalo  dharmo  bha- 
vishyaty  atra  vai  surah  | Tatas  Tretd-yugam  ndma  tragi  yatra  bhavish- 
yati  | Prokshitdh  yajna-pasavo  badham  prdpsyanti  vai  makhe 55  | Yatra 

5‘  This  legend  is  borrowed  from  the  S'atapatlia  Brahmana,  xi.  5,  1,  1 ff.  (pp.  855- 
858  Weber’s  ed.),  where  the  motive  for  its  introduction  is  to  describe  the  process  by 
which  fire  was  generated  by  Pururavas  in  obedience  to  the  command  of  the  Gan- 
dharvas,  as  the  means  of  his  admission  into  their  paradise.  See  Professor  Muller’s 
translation  of  this  story  in  the  Oxford  Essays  for  1856,  pp.  62,  63,  or  the  reprint  in 
his  Chips  from  a German  Workshop;  and  the  First  Volume  of  this  work,  p.  226. 
The  legend  is  founded  on  the  95th  hymn  of  the  tenth  book  of  the  Rig-veda. 

55  Manu  (i.  85,  86)  differs  from  this  passage  of  the  Mahabharata  in  making  the 
Dvapara  the  age  of  sacrifice  : Anye  lcritayuye  dharmas  Tretayam  Dvapare  pare  \ Anye 
kaliyuge  nrinaih  yuga-hrdsdnurdpatah  | Top  ah  pa  rain  Kritayuge  Tretayam  jndnam 
uchyate  | Dvdpare  yajnam  evahur  dunam  ekain  kalau  yuge  | “ Different  duties  are 
practised  by  men  in  the  Krita  age,  and  different  duties  in  the  Treta,  Dvapara,  and 
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pddas  chaturtlio  vai  dharmasya  na  Ihavishjati  \ Tato  vai  dvdparam  ndma 
misrah  kdlo  bhavishjati  \ 

“ This  present  Krita  age  is  the  best  of  all  the  yugas ; in  it  it  will  be 
unlawful  to  slay  any  animals  for  sacrifice ; in  this  age  righteousness  shall 
consist  of  all  its  four  portions  and  be  entire.  Then  shall  follow  the 
Treta  age,  in  which  the  triple  Yeda  shall  come  into  existence,  and 
animals  fit  for  sacrifice  shall  be  slaughtered  as  oblations.  In  that  age 
the  fourth  part  of  righteousness  shall  be  wanting.  Next  shall  succeed 
the  Dvapara,  a mixed  period.” 

The  M.  Bh.  (Santip.  13,475)  relates  that  two  Asuras,  who  beheld 
Brahma  creating  the  Vedas,  suddenly  snatched  them  up  and  ran  off. 
Brahma  laments  their  loss,  exclaiming : 

Yedo  me  paramdm  chakshur  vedo  me  paramam  balam  | . . . . Veddn 
rite  hi  kith  kurt/um  lokdndm  srishtim  uttamdm  | 

“ The  Veda  is  my  principal  eye;  the  Veda  is  my  principal  strength. 
....  What  shall  I do  without  the  Vedas,  the  most  excellent  creation 
in  the  universe?”  They  were,  however,  recovered  and  restored  to 
Brahma  (verses  13,506  ff.). 

Vishnu  Purdna. — The  following  verse,  Vish.  Pur.  iii.  2,  12,  refers  to 
the  periodical  disappearance  of  the  Vedas : 

Chaturyugdnte  ved&nam  jdyate  kali-viplavah  \ pravarttayanti  tan  etya 
Ihuvi  saptarshayo  divah  \ 

“ At  the  end  of  the  four  ages  {yugas)  the  disappearance  of  the  Vedas, 
incident  to  the  Kali,  takes  place.  The  seven  rishis  come  from  heaven 
to  earth,  and  again  give  them  currency.”  (Compare  M.  Bh.  S'antip. 
verse  7660,  which  will  be  quoted  further  on.) 


Sect.  VI. — Accounts  in  the  Vishnu  and  Vdyu  Purdnas  of  the  schisms 
between  the  adherents  of  the  Yajur-veda,  Vaisampdyana  and  Ydjna- 
v alky  a ; hostility  of  the  Atharvanas  towards  the  other  Vedas  ; and  of 
the  Chhandogas  towards  the  Rig-veda. 

The  Vishnu  Purana,  iii.  5,  2ff.,  gives  the  following  legend  regarding 

Kali  ages,  in  proportion  to  the  decline  in  those  yngas.  Devotion  is  said  to  he  supreme 
in  the  Krita,  knowledge  in  the  Treta,  sacrifice  in  the  Dvapara,  and  liberality  alone  in 
the  Kali.”  See  also  Mahabharata,  Santiparvan,  verse  8505,  which  agrees  with  Manu. 
See  also  the  First  Volume  of  this  work,  pp.  39  ff. 
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the  way  in  which  the  Yajur-veda  came  to  he  divided  into  two  schools, 
the  hlack  and  the  white  : 

Yujnavalkyas  tu  tasydbhud  Brahmardta-suto  dvija  | S'ishyah  parama- 
dharma-jno  guru-vritti-parah  sadu  \ Rishir  yo  ’dya  mahdmeruih  sam&je 
ndgamishyati  | Tasya  vai  sapta-rdtram  tu  brahma-hatyd  lhavishyati  \ 
Purvam  eva  mum-ganaih  samayo  ’bhid  krito  dvija  \ Va  is  a mp  dyana  ekas 
tu  tarn  vyatikrdntavdihs  tadd  j S'vasrlyam  balakaih  so  ’tha  padu  sprish- 
tam  aghutayat  \ S'ishydn  uha  sa  “ bhoh  sishydh  brahma-hatydpaham  vra- 
tam  | Charadhvam  mat-krite  sarve  na  vichuryyam  idam  talhd  ” | Athdha 
Yujnavalkyas  taih  “ kim  ebhir  bhagavan  dvijaih  | Klesitair  alpatejobhir  cha- 
rishye  ’ ham  idam  t rat  am  ” | Tat  ah  kruddho  guruh  pruha  Ydjnavalkyam 
mahdmatih  \ “Muchyatam  yat  tvayd  ’ dhltam  matto  viprdvamanyaka  \Niste- 
jaso  vadasy  etun  yas  train  bruhnana-pungavun  | Tena  sishyrna  ndrtho  ’ sti 
mamdjnu-bhanga-kdrind  ” | Yujnavalkyas  tatah prdha  bhaktau  tat  te  mayo- 
ditflm  | ITamdpy  alaih  tvayd  'dhltam  yad  mayd  tad  idam  dvija  ] Ity  uklva 
rudhiruktuni  sarupdni  yajumshi  sah  \ Chhardayitvu  dadau  tasmai  yayau 
cha  svechhayd  munih  | yajumshy  atlia  visrishtuni  Yujnavalkyena  vai  dvija  \ 
Jagrihus  tittirlbhutvd  Taittirlyds  tu  te  tatah  | Brahma-hatyd-vratam 
clnrnam  gurund  choditais  tu  yaih  | Charakddhvaryavas  te  tu  charandd 
munisattamuh  | Ydjnavalkyo ’t/ia  Maitreya  prundyuma-pardyanah  | tush- 
tdva  prayatah  suryam  yajumshy  abliilashaihs  tatah  | . . . . Ity  evam- 
udibhis  tena  stuyamanah  stavaih  ravih  | vdji-rupa-dharah  prdha  “ vriya - 
turn"  iti  “ vdnchhitam"  | Yujnavalkyas  tadd  prdha  pranipatya  divd- 
karam  | yajumshi  tuni  me  dehi  ydni  santi  na  me  gurau  | Beam  ukto  da- 
dau tasmai  yajumshi  bhagavan  ravih  \ aye  layuma-sanjndni  ydni  vetti  na 
tad-guruh  \ Yajumshi  yair  adhltuni  tdni  viprair  dvijottama  \ vdjinas  te 
samukhydtdh  suryo  ’svah  so  ’ bhavad  yatah  | 

“ Yajnavalkya,  son  of  Brahmarata,  was  his  [Yaisampayana’s]  dis- 
ciple, eminently  versed  in  duty,  and  always  attentive  to  his  teacher.  An 
agreement  had  formerly  been  made  by  the  Munis  that  any  one  of  their 
number  who  should  fail  to  attend  at  an  assembly  on  Mount  Meru  on 
a certain  day  should  incur  the  guilt  of  Brahmanicide  during  a period 
ot  seven  nights.  Vaisampayana  was  the  only  person  who  infringed 
this  agreement,  and  he  in  consequence  occasioned  the  death  of  his 
sister’s  child  by  touching  it  with  his  foot.  He  then  desired  all  his 
disciples  to  perform  on  his  behalf  an  expiation  which  should  take  away 
his  guilt,  and  forbade  any  hesitation.  Yajnavalkya  then  said  to  him, 
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' Reverend  sir,  -whet  is  the  necessity  for  these  faint  and  feeble  Brah- 
mins ? I will  perform  the  expiation.’  The  wise  teacher,  incensed, 
replied  to  Yajnavalkya,  ‘Contemner  of  Brahmans,  give  up  all  that  thou 
hast  learnt  from  me ; I have  no  need  of  a disobedient  disciple,  who, 
like  thee,  stigmatizes  these  eminent  Brahmans  as  feeble.’  Yajnavalkya 
rejoined,  ‘It  was  from  devotion  [to  thee]  that  I said  what  I did;  hut 
I,  too,  have  done  with  thee  : here  is  all  that  I have  learnt  from  thee.’ 
Having  spoken,  he  vomited  forth  the  identical  Yajush  texts  tainted 
with  blood,  and  giving  them  to  his  master,  he  departed  at  his  will. 
[The  other  pupils]  having  then  become  transformed  into  partridges 
(tittiri),  picked  up  the  Yajush  texts,  which  were  given  up  by  Yajna- 
valkya, and  were  thence  called  Taittirlyas.  And  those  who  by  their 
teacher’s  command  had  performed  the  expiation  for  Brahmanicide, 
were  from  this  performance  ( charana ) called  Charakadhvaryus.  Yajna- 
valkya then,  who  was  habituated  to  the  exercise  of  suppressing  his 
breath,  devoutly  hymned  the  sun,  desiring  to  obtain  Yajush  texts .... 
[I  pass  over  the  hymn.]  Thus  celebrated  with  these  and  other  praises, 
the  sun  assumed  the  form  of  a horse,  and  said,  ‘ Ask  whatever  boon 
thou  desirest.’  Yajnavalkya  then,  bowing  down  before  the  lord  of 
day,  replied,  ‘ Give  me  such  Yajush  texts  as  my  teacher  does  not  pos- 
sess.’ Thus  supplicated,  the  sun  gave  him  the  Yajush  texts  called 
Ayatayama,  which  were  not  known  to  his  master.  Those  by  whom 
these  texts  were  studied  were  called  Vajins,  because  the  sun  (when  he 
gave  them)  assumed  the  shape  of  a horse  ( vujiti ).” 

I quote  also  the  parallel  text  from  the  Vayu  Purana,  as  it  exhibits 
some  slight  variations  from  the  preceding  (Aufr.  Cat.  p.  55) : 

Kuryam  aslcl  rishlnum  clia  kinchid  bruhmana-sattamdh  \ Aleru-prish- 
thaiii  samdsddya  tais  tada  u’stv'’  iti  mantritam  \ To  no’tra  sapta- 
rdtrena  nagachhed  dvija-sattamuh  | sa  kuryad  brahma-badhyum  vai 
samayo  nah  prahlrttitah  | Tatas  te  sa-gandh  sarve  Vaisampuyana-va rji- 
tuh  | Prayayuh  saptarutrena  yatra  sandhik  Jcrito  ’bkavat  | Brdhmand- 
nafh  tu  vachanad  brahma-badhyam  chahara  sah  \ S'ishyun  atJia  samuniya 
sa  Vaisampayano  'bravit  | “ Brahma-badhyam  charadhvaih  vai  mat-hrite 
dvijah-sattamah  \ sarve  yuyam  samdgamya  bruta  me  tad-hitam  vachah  ” | 
Yujnavalkyah  uvdcha  \ Aham  eva  charishyumi  tishthantu  munayas  tv  ime  | 
bulam  chotthupayishydmi  tapasd  svena  bldvitah  | Evam  uktas  tatah  krud- 
dho  I djnavalkyam  athubravit  \ uvdcha  “yat  tvayd’ dhitam  sarvam  praty- 
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arpayasva  me  ” | Evam  uktah  sarupuni  yajufhshi  pradadau  guroh  | ru- 
dhirena  tathd  ’ ktdni  chharditva  brahma-vittamah  | Tatah  sa  dhyanam 
dsthdya  suryam  drddhayad  dvijah  | “ surya  brahma  yad  uchchhinnam 
lcharh  gated  pratitishthati ” | Tato  yard  gatdny  urddham  yajumshy 
aditya-mandalam  \ Tdni  tasmai  dadau  tushtah  suryo  vai  JBrdhmardtaye  \ 
Asva-rupas  cha  murttando  Ydjnavalkydya  dhimate  | Yajumshy  adhiyate 
ydni  brdhmandh  yena  kenachit  ( yani  kdnichit  ?)  | asva-rupuni  (- rupena  ?) 
dattuni  tatas  te  Vdjino'bhavan 66  | brahma-hatyu  tu  yais  clilrnd  charanut 
charakdh  smritdh  \ Vaisampdyana-sisliyds  te  charakuh  samuddhrituh  | 

“ The  rishis  having  a certain  occasion,  met  on  the  summit  of  Mount 
Meru,  when,  after  consultation,  they  resolved  and  agreed  together  that 
any  one  of  their  number  who  should  fail  to  attend  there  for  seven 
nights  should  become  involved  in  the  guilt  of  brahmanicide.  They  all  in 
consequence  resorted  to  the  appointed  place  for  seven  nights  along  with 
their  attendants.  Yaisampayana  alone  was  absent,  and  he,  according  to 
the  word  of  the  Brahmans,  committed  brahmanicide.  He  then  as- 
sembled his  disciples,  and  desired  them  to  perform,  on  his  behalf,  an 
expiation  for  his  offence,  and  to  meet  and  tell  him  what  was  salutary 
for  the  purpose.  Yajnavalkya  then  said,  ‘ I myself  will  perform  the 
penance ; let  all  these  munis  refrain  : inspired  by  my  own  austere- 
fervour  I shall  raise  up  the  boy  (whom  thou  hast  slain).’  Incensed  at 
this  speech  of  Yajnavalkya  [Yaisampayana]  said  to  him,  ‘ Restore  all 
that  thou  hast  learned  (from  me).’  Thus  addressed,  the  sage,  deeply 
versed  in  sacred  lore,  vomited  forth  the  identical  Yajush  texts  stained 
with  blood,  and  delivered  them  to  his  teacher.  Plunged  in  meditation, 
the  Brahman  (Yajnavalkya)  then  adored  the  sun,  saying,  ‘ Sun,  every 
sacred  text  which  disappears  [from  the  earth]  goes  to  the  sky,  and 
there  abides.’  The  sun,  gratified,  and  [appearing]  in  the  form  of  a 
horse,  bestowed  on  Yajnavalkya,  son  of  Brahmarata,  all  the  Yajush 
texts  which  had  ascended  to  the  solar  region.  As  all  the  Yajush  texts 
which  these  Brahmans  study  were  given  by  him  in  the  form  of  a horse, 
they  in  consequence  became  Yajins.  And  the  disciples  of  Yaisam- 
payana, by  whom  the  expiatory  rite  was  accomplished,  were  called 
Char alcas,  from  its  accomplishment  {char ana). ” 67 

66  I am  indebted  to  Dr.  Eall  for  communicating  to  me  the  various  readings  of  this 
verse  in  the  India  Office  Library  MSS.,  but  some  parts  of  it  seem  to  be  corrupt. 

67  in  a note  to  p.  461  (4to.  ed.)  of  his  Translation  of  the  Yishnu  Purana,  Prof.  Wilson 


OF  THE  VEDAS,  HELD  BY  INDIAN  AUTHORS. 


53 


It  is  sufficiently  evident  from  the  preceding  legend  that  the  adherents 
of  the  two  different  divisions  of  the  Yajurveda  (the  Taittirlya  or  black, 
and  the  Vajasaneyi  or  white),  must  in  ancient  times  have  regarded  each 
other  with  feelings  of  the  greatest  hostility — feelings  akin  to  those  with 
which  the  followers  of  the  rival  deities,  Vishnu  and  S'iva,  look  upon 
each  other  in  modern  days.  On  this  subject  I translate  a passage  from 
Professor  Weber’s  History  of  Indian  Literature,  p.  84  : 

“Whilst  the  theologicans  of  the  Rich  are  called  Bahvrichas,  and 
those  of  the  Saman  Chhandogas,  the  old  name  for  the  divines  of  the 
Yajush  is  Adhvaryu  : and  these  ancient  appellations  are  to  be  found  iu 
the  Sanhita  of  the  Black  Yajush  (the  Taittirlya),  and  in  the  Brahmana 
of  the  White  Yajush  (the  S'atapatha  Brahmana).  The  latter  work  ap- 
plies the  term  Adhvaryus  to  its  own  adherents,  whilst  their  opponents 
are  denominated  Charakadhvaryus,  and  are  the  objects  of  censure.  This 
hostility  is  also  exhibited  in  a passage  of  the  Sanhita  of  the  White 
Yajush,  where  the  Charakacharya,  as  one  of  the  human  sacrifices  to  be 
offered  at  the  Purushamedha,  is  devoted  to  Dushkrita  or  Sin.”  69 

In  his  Indische  Studien  (iii.  454)  Professor  Weber  specifies  the  fol- 
lowing passages  in  the  S'atapatha  Brahmana  as  those  in  which  the  Cha- 
rakas,  or  Charakadhvaryus  are  censured,  viz.  iii.  8,  2,  24 ; iv.  1,  2,  19  ; 
iv.  2,  3,  15 ; iv.  2,  4, 1 ; vi.  2,  2,  1,  10;  viii.  1,  3,  7 viii.  7,  1,  14,  24. 
Of  these  I quote  one  specimen  (iv.  1,  2,  19) : 

mentions  the  following  legend  illustrative  of  the  effects  of  this  schism.  The  Vayu 
and  Matsya  relate,  rather  obscurely,  a dispute  between  Janamejaya  and  Vais'ampayana, 
in  consequence  of  the  former’s  patronage  of  the  Brahmans  of  the  Vajasaneyi  branch 
of  the  Yajur-veda,  in  opposition  to  the  latter,  who  was  the  author  of  the  Black  or 
original  Yajush.  Janamejaya  twice  performed  the  As'vamedha  according  to  the  Vaja- 
saneyi ritual,  and  established  the  Trisarvi,  or  use  of  certain  texts  by  As'maka  and 
others,  by  the  Brahmans  of  Anga,  and  by  those  of  the  middle  country.  He  perished, 
however,  in  consequence,  being  cursed  by  Vais'ampayana.  Before  their  disagreement 
Vais’ampayana  related  the  Mahabharata  to  Janamejaya.” 

58  Vajasaneyi  Sanhita,  xxx.  18  (p.  846  of  Weber’s  ed.)  t LuskJcritaya  eharalca- 
charyijam  | ( charakunam  gurum — Scholiast).  Prof.  Muller  also  says  (Anc.  Sansk. 
Lit.  p.  350),  “ This  name  Charaka  is  used  in  one  of  the  Kbilas  (the  passage  just 
quoted)  of  the  Vajasaneyi  Sanhita  as  a term  of  reproach.  In  the  30th  Adhyaya  a 
list  of  people  is  given  who  are  to  be  sacrificed  at  the  Purushamedha,  and  among  them 
we  find  the  ChaiMkacharya  as  the  proper  victim  to  be  offered  to  Dushkrita  or  Sin. 
This  passage,  together  with  similar  hostile  expressions  in  the  S'atapatha  Brahmana, 
were  evidently  dictated  by  a feeling  of  animosity  against  the  ancient  schools  of  the 
Adhvaryus,  whose  sacred  texts  we  possess  in  the  Taittiriya-veda,  and  from  whom 
Yujnavalkya  seceded  in  order  to  become  himself  the  founder  of  the  new  Charanas  of 
the  Vajasuneyins.” 
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Tdh  u ha  Charakdh  ndnd  eva  mantrabhydm  juhvati  “prdnoddnau  vai 
asya  etau  | ndnu-vlryau  prunoddnau  kurniah ” iti  vadantah  | Tadu  tathd 
na  kuryut  \ mohayanii  ha  te  yajamdnasya  prunoddnau  | api  id  vai  enam 
tushnlm  juhuydt  | 

“These  the  Charakas  offer  respectively  with  two  mantras,  saying 
thus : ‘ These  are  his  two  breathings,’  and  ‘ we  thus  make  these  two 
breathings  endowed  with  their  respective  powers.’  But  let  no  one 
adopt  this  procedure,  for  they  confound  the  breathings  of  the  wor- 
shipper. Wherefore  let  this  libation  be  offered  in  silence.” 

But  these  sectarian  jealousies  were  not  confined  to  the  different 
schools  of  the  Yajur-veda ; the  adherents  of  the  Atharva-veda  seem  to 
have  evinced  a similar  spirit  of  hostility  towards  the  followers  of  the 
other  Yedas.  On  this  subject  Professor  Weber  remarks  as  follows  in 
his  Indische  Studien,  i.  296 : “ A good  deal  of  animosity  is  generally 
displayed  in  most  of  the  writings  connected  with  the  Atharvan  towards 
the  other  three  Yedas;  but  the  strongest  expression  is  given  to  this 
feeling  in  the  first  of  the  Atharva  Parisishtas  (Chambers  Coll.  No.  112).” 
He  then  proceeds  to  quote  the  following  passage  from  that  work : 
Bahvricho  hanti  vai  rdshtram  adlivaryur  ndsayet  sutdn  \ Chhandogo 
dhanarii  ndsayet  tasmud  Atharvano  guruh  | Ajnundd  vu  pramadud  vd 
yasya  sydd  bahvricho  guruh  j desa-rushtra-purdmdtya-nasas  tasya  na 
samsayah  \ yadi  vd  ’dhvaryavaih  rdjd  niyunakti  purohitam  | sastrena 
ladhyate  kshipram  parilshinurtha-vdhanah  \ yathaiva  pangur  adhvunam 
apakshl  chdnda-bhojanam  ( chunda-jo  nabhah ?)59  | evam  chhandoga-gurund 
rdjd  vriddhim  na  gachhati  | purodhd  jalado  yasya  maudo  vd  syut  kathan- 
chana  \ abdud  dasabhyo  mdsebhyo  rdshlra-bhramsam  sa  gachhati  | 

“ A Bahvricha  (Rig-veda  priest)  will  destroy  a kingdom ; an  Adh- 
varyu  (Yajur-veda  priest)  will  destroy  offspring;  and  a Chhandoga 
(Sama-veda  priest)  will  destroy  wealth ; — hence  an  Atharvana  priest 
is  the  [proper]  spiritual  adviser.  (The  king)  who,  through  ignorance  or 
mistake,  takes  a Bahvricha  priest  for  his  guide  will,  without  doubt,  lose 
his  country,  kingdom,  cities,  and  ministers.  Or  if  a king  appoints  an 
Adhvaryu  priest  to  be  his  domestic  chaplain,  he  forfeits  his  wealth  and 
his  chariots,  and  is  speedily  slain  by  the  sword.  As  a lame  man  makes 
no  progress  on  a road,  and  an  egg-born  creature  which  is  without  wings 

59  For  the  ingenious  conjectural  emendation  in  brackets,  I am  indebted  to  Professor 
Aufrecht.  I adopt  it  in  my  translation. 
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cannot  soar  into  the  sky,  so  no  king  prospers  who  has  a Chhandoga  for 
his  teacher.  He  who  has  a Jalada  or  a Hauda  for  his  priest,  loses  his 
kingdom  after  a year  or  ten  months.” 

“ Thus,”  continues  Professor  Weber,  “ the  author  of  the  Parisishta 
attacks  the  adherents  of  certain  S'akhas  of  the  Atharva-veda  itself,  for 
such  are  the  Jaladas  and  the  Maudas,  and  admits  only  a Bhargava,  a 
Paippalada,  or  a S'aunaka  to  be  a properly  qualified  teacher.  He  further 
declares  that  the  Atharva-veda  is  intended  only  for  the  highest  order  of 
priest,  the  brahman,  not  for  the  three  other  inferior  sorts.” 

The  following  passage  is  then  quoted : 

Atharva  srijate  ghoram  adbhutam  samayet  tathd  | atharva  rakshate 
yajnam  yajnasya  patir  Angirdh  \ Divydntariksha-bhaumdndm  utpdtdnum 
anekadlia  | samayitd  brahma-veda-jnas  tdismdd  dakshinato  Bhriguh  | 
Brahma  samayed  nddhvaryur  na  chhandogo  na  bahvrichah  \ rakshamsi 
rakshati  brahma  brahma  tasmdd  atharva-vit  | 

“The  Atharva  priest  creates  horrors,  and  he  also  allays  alarming 
occurrences ; he  protects  the  sacrifice,  of  which  Angiras  is  the  lord. 
He  who  is  skilled  in  the  Brahma-veda  (the  Atharva)  can  allay  manifold 
portents,  celestial,  aerial,  and  terrestial;  wherefore  the  Bhrigu  [is  to 
be  placed]  on  the  right  hand.  It  is  the  brahman,  and  not  the  adh- 
varyu,  the  chhandoga,  or  the  bahvricha,  who  can  allay  [portents]  ; the 
brahman  wards  off  Bakshases,  wherefore  the  brahman  is  he  who  knows 
the  Atharvan.” 

I subjoin  another  extract  from  Professor  Weber’s  Indische  Studien, 
i.  63  ff.,  which  illustrates  the  relation  of  the  Sama-veda  to  the  Big- 
veda,60  as  well  as  the  mutual  hostility  of  the  different  schools : “ To 
understand  the  relation  of  the  Sama-veda  to  the  Big-veda,  we  have 
only  to  form  to  ourselves  a clear  and  distinct  idea  of  the  manner  in 
which  these  hymns  in  general  arose,  how  they  were  then  carried  to  a 
distance  by  those  tribes  which  emigrated  onward,  and  how  they  were 
by  them  regarded  as  sacred,  whilst  in  their  original  home,  they  were 
either — as  living  in  the  immediate  consciousness  of  the  people — sub- 
jected to  modifications  corresponding  to  the  lapse  of  time,  or  made  way 
for  new  hymns  by  which  they  were  pushed  aside,  and  so  became  for- 
gotten. It  is  a foreign  country  which  first  surrounds  familiar  things 
with  a sacred  charm ; emigrants  continue  to  occupy  their  ancient  men- 
60  See  the  Second  Volume  of  this  work,  pp.  202  f. 
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tal  position,  preserving  what  is  old  with  painful  exactness,  while  at 
home  life  opens  out  for  itself  new  paths.  New  emigrants  follow  those 
who  had  first  left  their  home,  and  unite  with  those  who  are  already 
settlers  in  a new  country.  And  now  the  old  and  the  new  hymns  and 
usages  are  fused  into  one  mass,  and  are  faithfully,  but  uncritically, 
learned  and  imbibed  by  travelling  pupils  from  different  masters; — 
several  stories  in  the  Brihad  Aranyaka  are  especially  instructive  on 
this  point,  see  Ind.  Stud.  p.  83 ; — so  that  a varied  intermixture  arises. 
Others  again,  more  learned,  then  strive  to  introduce  arrangement,  to 
bring  together  what  is  homogeneous,  to' separate  what  is  distinct;  and 
in  this  way  theological  intolerance  springs  up ; without  which  the 
rigid  formation  of  a text  or  a canon  is  impossible.  The  influence  of 
courts  on  this  process  is  not  to  be  overlooked ; as,  for  example,  in  the 
case  of  Janaka,  King  of  Yideha,  who  in  Yajnavalkya  had  found  his 
Homer.  Anything  approaching  to  a clear  insight  into  the  reciprocal 
relations  of  the  different  schools  will  in  vain  be  sought  either  from  the 
Puranas  or  the  Charanavyuha,  and  can  only  be  attained  by  comparing 
the  teachers  named  in  the  different  Brahmanas  and  Sutras,  partly  with 
each  other  and  partly  with  the  text  of  Panini  and  the  ganapatha  and 
commentary  connected  therewith  (for  the  correction  of  which  a thorough 
examination  of  Patanjali  would  offer  the  only  sufficient  guarantee). 
For  the  rest,  the  relation  between  the  S.Y.  and  the  B..Y.  is  in  a certain 
degree  analogous  to  that  between  the  "White  and  the  Black  Yajush; 
and,  as  in  the  Brahmana  of  the  former  (the  S’atapatha  Brahmana),  we 
often  find  those  teachers  who  are  the  representatives  of  the  latter,  men- 
tioned with  contempt,  it  cannot  surprise  us,  if  in  the  Brahmana  of  the 
Sama-veda,  the  Paingins  and  Kaushltakins  are  similarly  treated.” 

It  is  sufficiently  manifest  from  the  preceding  passages  of  the  Puranas 
concerning  the  division  and  different  S'akhas  of  the  Yedas,  that  the 
traditions  which  they  embody  contain  no  information  in  regard  to  the 
composition  of  the  hymns,  and  nothing  tangible  or  authentic  regarding 
the  manner  in  which  they  were  preserved,  collected,  or  arranged.  In  fact, 
I have  not  adduced  these  passages  for  the  purpose  of  elucidating  those 
points,  but  to  show  the  legendary  character  of  the  narratives,  and  their 
discrepancies  in  matters  of  detail.  For  an  account  of  the  S'akhas  of  the 
Yedas,  the  ancient  schools  of  the  Brahmans,  and  other  matters  of  a 
similar  nature,  I must  refer  to  the  excellent  work  of  Professor  Muller, 
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the  “History  of  Ancient  Sanskrit  Literature, ” pp.  119-132  and  364- 
388  and  elsewhere. 


Sect.  YII. — Reasonings  of  the  Commentators  on  the  Vedas,  in  support 
of  the  authority  of  the  Vedas. 

I proceed  now  to  adduce  some  extracts  from  the  works  of  the  more 
systematic  authors  who  have  treated  of  the  origin  and  authority  of  the 
Yedas,  I mean  the  commentators  on  these  books  themselves,  and  the 
authors  and  expositors  of  the  aphorisms  of  several  of  the  schools  of 
Hindu  philosophy.61  Whatever  we  may  think  of  the  premises  from 
which  these  writers  set  out,  or  of  the  conclusions  at  which  they  arrive, 

61  Although  the  authors  of  the  different  schools  of  Hindu  philosophy  (as  we  shall 
see)  expressly  defend  (on  grounds  which  vary  according  to  the  principles  of  the  several 
systems)  the  authority  of  the  Vedas,  they  do  not  consider  themselves  as  at  all  bound  to 
assert  that  the  different  portions  of  those  works  are  all  of  equal  value  : nor  do  they 
treat  their  sacred  scriptures  as  the  exclusive  sources  out  of  which  their  own  theology 
or  philosophy  are  to  be  evolved.  On  the  relation  of  Indian  thinkers  generally  to  the 
Vedas,  I quote  some  remarks  from  an  article  of  my  own  in  the  Journal  of  the  Royal 
Asiatic  Society  for  1862,  pp.  310 f.  : “It  is  evident  from  some  of  the  hymns  of  the 
Veda  (see  M tiller’s  Hist,  of  Anc.  Sansk.  Lit.  p.  556  ff.)  that  theological  speculation  has 

been  practised  in  India  from  a very  early  period As,  therefore,  the  religious 

or  mythological  systems  of  India  became  developed,  it  was  to  be  expected  that  they 
should  exhibit  numerous  variations  springing  out  of  the  particular  genius  of  different 
writers ; and  more  especially  that,  whenever  the  speculative  element  predominated  in 
any  author,  he  should  give  utterance  to  ideas  on  the  origin  of  the  world,  and  the 
nature  and  action  of  the  Deity  or  deities,  more  or  less  opposed  to  those  commonly 
received.  In  the  stage  here  supposed,  a fixed  and  authoritative  system  of  belief  or 
institutions  had  not  yet  been  constructed,  but  was  only  in  process  of  construction,  and 
therefore  considerable  liberty  of  individual  thought,  expression,  and  action  would  be 
allowed  ; as  is,  indeed,  also  shown  by  the  existence  of  different  schools  of  Brahmans, 
not  merely  attached  to  one  or  other  of  the  particular  Vedas,  but  even  restricting  their 
allegiance  to  some  particular  recension  of  one  of  the  Vedas.  Even  after  the  Brahmanical 
system  had  been  more  firmly  established,  and  its  details  more  minutely  prescribed,  it 
is  clear  that  the  same  strictness  was  not  extended  to  speculation,  but  that  if  a Brahman 
was  only  an  observer  of  the  established  ceremonial,  and  an  assertor  of  the  privileges 
of  his  own  order,  he  might  entertain  and  even  profess  almost  any  philosophical  opinion 
which  he  pleased  (Colebrooke,  Misc.  Ess.  i.  379;  Muller,  Anc.  Sansk.  Lit.  79).  In 
this  way  the  tradition  of  free  thought  was  preserved,  and  speculative  principles  of 
every  character  continued  to  be  maintained  and  taught  without  hindrance  or  scandal. 
Meanwhile  the  authority  of  the  Vedas  had  come  to  be  generally  regarded  as  para- 
mount and  divine,  but  so  long  as  this  authority  was  nominally  acknowledged,  inde- 
pendent thinkers  were  permitted  to  propound  a variety  of  speculative  principles,  at 
variance  with  their  general  tenor,  though  perhaps  not  inconsistent  wi  ll  some  isolated 
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we  cannot  fail  to  be  struck  with  the  contrast  which  their  speculations 
exhibit  to  the  loose  and  mystical  ideas  of  the  Puranas  and  Upanishads, 
or  to  admire  the  acuteness  of  their  reasoning,  the  logical  precision  with 
which  their  arguments  are  presented,  and  the  occasional  liveliness  and 
ingenuity  of  their  illustrations. 

I. — The  first  passage  which  I shall  adduce  is  from  Sayana’s  intro- 
duction to  his  commentary  on  the  Eig-veda,  the  Vedarthaprakasa, 
pp.  3 ff.  (Sayana,  as  we  have  seen  in  the  Second  Volume  of  this  work, 
p.  172,  lived  in  the  14th  century,  a.d.)  : 

Nanu  Vedah  eva  tuvad  ndsti  | kutas  tad-avdntara-viseshah  rigvedah  | 
Tatlid  hi  \ ho  'yam  vedo  ndma  \ na  hi  tatra  lahshanam  pramunam  vu. ' sti  \ 
nacha  tad-ubhaya-vyatirekena  hinchid  vastu  prasidhyati  | Lahshana-pra- 
mdndbhydm  hi  vastu-siddhir  iti  nyaya-vidum  matam  | “ Pratyahshdnu- 
mdndgameshu  pramdna-visesheshv  antimo  Vedah,  iti  tallahshanam"  iti  chet  | 
na  | Manv-ddi-smritishv  ativydpteh  | Samaya-balena  samyalt  parohshd- 
nubhava-sddhamm  ity  etasya  dgama-lahshanasya  tdsv  api  sadbhuvdt  | 
“ apaurusheyatve  sati  iti  viseshanud  adoshah”  iti  chet  \ na  | Vedasydpi 
paramesvara-nirmitatvena  paurusheyatvut  \ “ S'arlra-dhdri-jica-nirmitat- 
vdbhuvdd  apaurusheyatvam"  iti  chet  \ [na~\  \ “ Sahasra-slrshd  purushah" 
ityddi-srutibhir  isvarasyupi  sanritvdt  \ “ Karma-phala-rupa-sarlra- 
dhdri-jlva-nirmitatvdbhdva-mdtrena  apaurusheyatvam  vivahshitam”  iti 
chet  | na  \ Jlva-viseshair  Agni-  Ydyv-Adityair  vedunum  utpdditatvdt  \ 
“ Rigvedah  eva  Agner  ajdyata  Tajurvedo  Vuyoh  Sdmavcdah  Aditydd"  iti 
kruter  Isvarasya  agny  - ddi  - prerahatvena  nirmdtritvam  drashtavyam  \ 
“ mantra-brdhmandtmahah  sabda-rdsir  vedah  ” iti  chet  | na  | Idriso 
mantrah  | idrisam  brdhmanam  ity  anayor  adydpi  anirnitatvdt  | Tasmud 
ndsti  hinchid  vedasya  lahshanam  \ Nupi  tat-sadbhdve  pramdnaih  pasyd- 
mah  | “ ‘ Rigvedam  bhagavo  ’ dhyemi  Yajurvedaih  Sumavedam  Atharvanam 
chaturtham  ’ ityddi  vdkyaih  pramdnaih  ” iti  chet  | na  \ tasydpi  vdhyasya 
veddntahpdtitvena  dtmusrayatva -prasangut  | Na  khalu  nipuno  'pi  sva- 
shandham  urodhum  prabhaved  iti  \ “ ‘ Vedah  eva  dvijdtindih  nihsreyasa- 
harah  parah  ’ iti  ddi  smriti-vukyam  pramunam  ” iti  chet  \ na  \ tasydpy 
ukta-sruti-mulatvena  nirdhritatvdt  \ pratyahshudiham  sankitum  apy  ayo- 

portinns  of  their  contents.  It  was  only  when  the  authority  of  the  sacred  books  was 
not  merely  tacitly  set  aside  or  undermined,  but  openly  discarded  and  denied,  and  the 
institutions  founded  on  them  were  abandoned  and  assailed  by  the  Buddhists,  that  the 
orthodox  party  took  the  alarm.” 
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gyarn  | Veda-vishayd  loka-prasiddhih  sdrvajanind  'pi  “ nilam  nabhah" 
ityudi-vad  bhrdntd  | Tasmul  lakshana-pramdna-rahitasya  vedasya  sad- 
bhdvo  na  angikarttuih  sakyate  iti  purva-pakshah  | 

Atra  uchyate  J mantra-brdhmanutmakam  tdvad  adushtam  lakshanam  | 
ata  eva  Apastambo  yajna-paribhdshdydm  evdha  “ mantra-brdhmanayor 
veda-ndmadheyam  " iti  \ tayos  tu  rupam  uparishthud  nirneshyate  \ apau- 
rusheya-vukyatvam  iti  idam  api  yudrisam  asmdbhir  vivakshitam  tudrisam 
uttaratra  spashtlbhavishyati  \ pramdndny  api  yathoktdni  sruti-smriti- 
loka-prasiddhi-rupuni  veda-sadbliave  drashtavyuni  \ Yathd  ghata-patddi- 
dravyunam  sva-prakdsatvdbhave  ’ pi  surya-chandradinafa  sva-prakdsatvam 
avirndham  tatha  manushyddindm  sva-skandhdrohdsambhave  'py  akunthita- 
sakter  vedasya  itara-vastu-pratipudakatva-vat  sva-pratipddakatvam  apy 
astu  | Ata  eva  sampradaya-vido  'kimthitdm  saktirn  vedasya  darsayanti 
“ chodand  hi  bhutam  bhavishyantam  sukshmam  vyavahitam  viprakrishtam 
ity  evanjdtiyam  artham  saknoty  avagamayitum  " iti  | Tatha  sati  veda- 
muldyuh  smrites  tad-ubhaya-muluydh  loka-prasiddhes  cha  prdmdnyam 
durvaram  | Tasmdl  lakshana-pramuna-siddho  vedo  na  kendpi  chdrvdkddind 
'podhum  sakyate  iti  sthitam  | 

Nanv  astu  ndma  Veddkhyah  kaschit  paddrthah  | tathdpi  ndsau  vyd- 
khydnam  arhati  apramdnatvena  anupayuktatvdt  \ Na  hi  Vedah  pramdnaih 
tal-lakshanasya  tatra  duhsampudatvut  \ tatha  hi  “ samyag  anubliava-sd- 
dhanafh  pramunam"  iti  kechil  lakshanam  dhuh  | apare  tu  “anadhigatdr- 
tha-gantri pramdnam"  ity  dchakshate  | na  chaitad  ubhayam  vede  sambha- 
vati  | mantra-brdhmandtmako  hi  vedah  [ tatra  mantrdhkechid abodhakdh  | 
“ amyak  sd  te  Indra  rishtir  ” (II. V.  i.  169,  3)  ity  eko  mantrah  \ “Yd- 
drismin  dhdyi  tam  apasyayd  vidad"  (11. Y.  v.  44,  8)  ity  anyah  | “ S'rinya 
iva  jarbhari  turpharitu  ” (R.Y.  s.  106,  6)  ity  aparah  \ “ Apdnta-manxyus 
tripala-prabharmd  ” (R..V.  x.  89,  5)  ity-ddayah  uddhurydh  \ na  hy  etair 
mantraih  kaschid  apy  artho  'vabudhyate  | etesliv  anubhavo  eva  yadd  ndsti 
tadu  tat-samyaktvam  tadiya-sudhanatvaiii  cha  durupetam  \ “ Adliah  svid 
asld  ” (R.V.  x.  129,  5)  iti  mantrasya  bodhakatve  'pi  “ sthdnur  vd  purusho 
vd"  ityudi-vdkya-vat  sandigdhartha-bodhakatvad  ndsti  prdmdnyam  | 
“ Oshadhe  trdyasva  enam”  (Taitt.  Sanh.  i.  2,  1,  1)  iti  mantro  darbha- 
visliayah  \ “ Svaclhite  md  enam  himsir  ” (Taitt  Sanh.  i.  2,  1,  1)  iti  kshura- 
vishayah  ] “Srtnota  gruvunah"  iti  pdshdna-vishayah  \ Eteshv  achetand- 
ndm  darbha-kshura-pdshdndndm  chetana-vat  sambodhanam  sruyate  | tato 
“ dvau  chandramasdv  " iti  vakya-vad  vipariiartha-bodhakatvdd  aprdmdn- 
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yam  | uEkah  eva  Rudro  na  dvitiyo  ’vatasthe  ” | “ sahasrdni  sahasraso  ye 
Rudrdh  adhi  bhumydm”62  ity  anayos  tu  manirayor  “ ydvajjlvam  aham 
mauni”  ity  vdkya-vad  vyaghuta-bodhakatvad  aprdmdnyam  \ “ Apah  un~ 
dantu"  (Taitt.  Sanh.  i.  2,  1,  1)  iti  mantro  yajamdnasya  kshaura-kdle 
jalena  sirasah  kledanam  brute  | “S'ubhi/ce  sirah  droha  Sobhayantl  mukham 
mama  ” iti  mantro  vmaha-kdle  mangaldcharandrtham  pushpa-nirmitdydh 
subhikdyuh  vara-badhvoh  sirasy  avasthanam  brute  \ tayos  cha  mantrayor 
loka-prasiddhdrthdnuvaditvud  anadhigatdrtha-gantritvarh  nusti  | tasmud 
mantra-bhdgo  na  pramdnam  | 

Atra  uchyate  | uAmyag”-ddi- mantrunum  artho  Tdskena  nirukta- 
granthe  ’ vabodhitah  | tat-parichaya-rahitdndm  anavabodho  na  mantrdnam 
dosham  avaliati  | Ata  eva  atra  loka-nydyam  uduharanti  “ na  esha  sthdnor 
aparddho  yad  enam  andho  na  pasyati  | purushaparddho  sambhavati  ” iti  \ 
“ Adhah  svid  dsld  ” iti  mantras  cha  na  sandeha-prabodhanuya  pravrittah 
kiihtarhi  jagat-lcdranasya  para-vastuno  ’ tigambliiratvam  nischetum  eva 
pravrittah  | tad-artliam  eva  hi  guru-sustra-sampraduya-rahitair  durbo- 
dhyatvam  “ adhah  svid  ” ity  anayd  vaclio-bhangyd  upanyasyati  | Sa  eva 
abhiprdyah  uparitaneshu  “ ko  addha  veda”  (H.V.  x.  129,  6)  ity  udi- 
mantreshu  spaslitikritah  \ “ Oshadhy" -udi  ma7itreshv  api  chetanuh  eva 
tat-tud-abhimuni-devatus  tena  tena  ndmnd  sambodhyante  \ tus  cha  devatuh 
bhagavatd  Budardyanena  “ abhimuni-vyapadesas  tu”  iti  sutre  sutritdh  | 
Ekasydpi  Rudrasya  sva-mahimnd  sahasra-murtti-svikdrud  nusti  paras- 
param  vydghutah  | Jaladi-dravyena  sirah-kledanuder  loka-siddhatve  ’ pi 
tad-abhimuni-devatunugrahasya  aprasiddhatvut  tad-vishayatvena  ajndtdr- 
tha-jndpakatvam  \ tato  lakshana- sadbhuvad  asti  mantra-bhdgasya  pra- 
mdnyam  | 

“ But,  some  will  say,  there  is  no  such  thing  as  a Veda ; how,  then, 
can  there  be  a B,ig-veda,  forming  a particular  part  of  it  ? For  what  is 
this  Veda?  It  has  no  characteristic  sign  or  evidence;  and  without 
these  two  conditions,  nothing  can  be  proved  to  exist.  For  logicians 
hold  that  ‘ a thing  is  established  by  characteristic  signs  and  by  proof.’ 
If  you  answer  that  ‘ of  the  three  hinds  of  proof,  perception,  inference, 
and  scripture,  the  Veda  is  the  last,  and  that  this  is  its  sign  then  the 
objectors  rejoin  that  this  is  not  true,  for  this  sign  extends  too  far,  and 
includes  also  Manu’s  and  the  other  Smritis ; since  there  exists  in  them 

62  The  Vajasaneyi  Sanhita,  xvi.  53,  has,  asankhyata  sahasruni  ye  Rudrdh  adhi 
bliumyam  j 
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also  this  characteristic  of  Scripture,  viz.  that  in  virtue  of  common  con- 
sent it  is  a perfect  instrument  for  the  discovery  of  what  is  invisible.’ 
If  you  proceed,  ‘ the  Yeda  is  faultless,  in  consequence  of  its  charac- 
teristic that  it  has  no  person  ( purusha ) for  its  author;’63  they  again 
reply,  ‘ Hot  so  ; for  as  the  Veda  likewise  was  formed  by  Paramesvara 
(God),  it  had  a person  ( purusha ) for  its  author.’  If  you  rejoin,  ‘ It  had 
no  person  {purusha)  for  its  author,  for  it  was  not  made  by  any  embodied 
living  being ; ’ [they  refuse 64  to  admit  this]  on  the  ground  that,  accord- 
ing to  such  Vedic  texts  as  ‘Purusha  has  a thousand  heads,’  it  is  clear 
that  Is  vara  (God)  also  has  a body.  If  you  urge  that  apaurushcyatva 
(‘the  having  had  no  personal  author’)  means  that  it  was  not  composed 
by  a living  being  endowed  with  a body  which  was  the  result  of  works ; 
— the  opponent  denies  this  also,  inasmuch  as  the  Vedas  were  created 
by  particular  living  beings — Agni  (fire),  Vayu  (wind),  and  Aditya  (the 
sun) ; for  from  the  text  ‘ the  Pug-veda  sprang  from  Agni,  the  Yajur- 
veda  from  Vayu,  and  the  Sama-veda  from  Surya,’  etc.,  it  will  be  seen 
that  Isvara  was  the  maker,  by  inciting  Agni  and  the  others.  If  you 
next  say  that  the  Veda  is  a collection  of  words  in  the  form  of  Mantras 
and  Brahmanas,  the  objectors  rejoin,  ‘Not  so,  for  it  has  never  yet  been 
defined  that  a Mantra  is  so  and  so,  and  a Brahmana  so  and  so.’  There 
exists,  therefore,  no  characteristic  mark  of  a Veda.  Nor  do  we  see  any 
proof  that  a Veda  exists.  If  you  say  that  the  text,  ‘I  peruse,  reverend 
sir,  the  Big-veda,  the  Yajur-veda,  the  Sama-veda,  and  the  Atharvana 
as  the  fourth,’  is  a proof,  the  antagonist  answers,  ‘ No,  for  as  that  text 
is  part  of  the  Veda,  the  latter  would  be  open  to  the  objection  of  depending 
upon  itself ; for  no  one,  be  he  ever  so  clever,  can  mount  upon  his  own 
shoulders.’  If  you  again  urge  that  such  texts  of  the  Smriti  as  this, 
‘ It  is  the  Veda  alone  which  is  the  source  of  blessedness  to  twice-born 
men,  and  transcendent,’  are  proofs,  the  objector  rejoins,’  ‘ Not  so  ; since 
these  too  must  be  rejected,  as  being  founded  on  the  same  Veda.’  The 

63  Or,  the  meaning  of  this  may  be,  “ If  you  urge  that,  as  the  Veda  has  no  personal 
author,  there  is — in  consequence  of  this  peculiar  characteristic — no  flaw  (in  the  pro- 
posed definition),  etc.” 

61  I have  translated  this,  as  if  it  there  had  been  (which  there  is  not)  a negative 
particle  na  in  the  printed  text,  after  the  iti  chet,  as  this  seems  to  me  to  he  necessary 
to  the  sense.  I understand  from  Prof.  Muller  that  the  negative  particle  is  found  in 
some  of  the  M SS.  [I  am,  however,  informed  by  Prof.  Goldstiicker  that  na  is  often 
omitted,  though  understood,  after  iti  chet.] 
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evidence  of  the  senses  and  other  ordinary  sources  of  knowledge  ought 
not  even  to  be  doubted.65  And  common  report  in  reference  to  the 
Veda,  though  universal,  is  erroneous,  like  such  phrases  as  ‘ the  blue 
sky,’  etc.  "Wherefore,  as  the  Yeda  is  destitute  of  characteristic  sign 
and  proof,  its  existence  cannot  be  admitted.  Such  is  the  first  side  of 
the  question. 

“ To  this  we  reply:  The  definition  of  the  Yeda,  as  a work  composed 
of  Mantra  and  Brahmana,  is  unobjectionable.  Hence  Apastamba  says 
in  the  Yajnaparibhasha,  ‘the  name  of  Mantra  and  Brahmana  is  Yeda.’ 
The  nature  of  these  two  things  will  be  settled  hereafter.66  The  sense 
we  attach  to  the  expression  ‘ consisting  of  sentences  which  had  no  per- 
sonal author  ’ will  also  be  declared  further  on.  Let  the  proofs  which  have 
been  specified  of  the  existence  of  the  Yeda,  viz.  the  Veda  (itself),  the 
Smriti,  and  common  notoriety,  be  duly  weighed.  Although  jars,  cloth, 
and  other  such  [dark]  objects  have  no  inherent  property  of  making  them- 
selves visible,  it  is  no  absurdity  to  speak  of  the  sun,  moon,  and  other 
luminous  bodies,  as  shining  by  their  own  light.  Just  in  the  same  way, 
though  it  is  impossible  for  men  or  any  other  beings  to  mount  on  their  own 
shoulders,  let  the  Yeda  through  the  keenness  of  its  power  be  held  to  have 
the  power  of  proving  itself,  as  it  has  of  proving  other  things.67  Hence 
traditionists  set  forth  this  penetrating  force  of  the  Veda;  thus,  ‘ Scrip- 
ture is  able  to  make  known  the  past,  the  future,  the  minute,  the  distant, 
the  remote.’  Such  being  the  case,  the  authority  of  the  Smriti,  which 
is  based  on  the  Veda,  and  that  of  common  notoriety,  which  is  based  on 
both,  is  irresistible.  "Wherefore  it  stands  fast  that  the  Veda,  which  is 


95  The  drift  of  this  sentence  does  not  seem  to  me  clear.  From  what  immediately 
follows  it  would  rather  appear  that  the  evidence  of  the  senses  may  be  doubted.  Can 
the  passage  be  corrupt  ? 

90  See  the  First  Volume  of  this  work,  pp.  2 ff.  and  the  Second  Volume,  p.  172. 

97  The  same  thing  had  been  said  before  by  S'ankara  Acharyya  (who  lived  at  the 
end  of  the  8th  or  beginning  of  the  9th  century,  a.d.  See  Colebrooke’s  Misc.  Essays, 
i.  332),  in  his  commentary  on  the  Brahma  Sutras,  ii.  1,  1 : Vedasya  hi  nirapeksham 
svarthe  pramanyam  raver  iva  rupa-vishaye  \ purusha-vachasaih  tu  mulantarapeksham 
svarthe  pramanyam  vaktri-smriti-vyavahitam  cha  iti  vipralcarshah  | “For  the  Veda 
has  an  independent  authority  in  respect  of  its  own  sense,  as  the  sun  has  of  manifesting 
forms.  The  words  of  men  on  the  other  hand,  have,  as  regards  their  own  sense,  an 
authority  which  is  dependent  upon  another  source  [the  Veda],  and  which  is  separated 
[from  the  authority  of  the  Veda]  by  the  fact  of  its  author  being  remembered.  Herein 
consists  the  distinction  [between  the  two  kinds  of  authority].” 
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rstablished  by  characteristic  sign,  and  by  proof,  cannot  be  overturned  by 
the  Charvakas  or  any  other  opponents. 

“But  let  it  be  admitted  that  there  is  a thing  called  a Yeda.  Still, 
the  opponents  say,  it  does  not  deserve  explanation,  being  unsuited  for  it, 
since  it  does  not  constitute  proof.  The  Veda,  they  urge,  is  no  proof,  as 
it  is  difficult  to  show  that  it  has  any  sign  of  that  character.  Now, 
some  define  proof  as  the  instrument  of  perfect  apprehension ; others 
say,  it  is  that  which  arrives  at  what  was  not  before  ascertained. 
But  neither  of  these  definitions  can  be  reasonably  applied  to  the  Veda. 
For  the  Veda  consists  of  Mantra  and  Brahmana.  Of  these  mantras 
some  convey  no  meaning.  Thus  one  is  amyak  sd  te  Indra  rishtir,  etc. ; 
another  is  yadrismin,  etc. ; a third  is  srinya  iva,  etc.  The  texts 
apantu-manyuh ,68  etc.,  and  others  may  be  adduced  as  further  examples. 
Now  no  meaning  whatever  is  to  be  perceived  through  these  mantras; 
and  when  they  do  not  even  convey  an  idea  at  all,  much  less  can  they 
convey  a perfect  idea,  or  be  instruments  of  apprehension.  Even  if 
the  mantra  adhah  svid  usid  upari  svid  usld,  ‘ was  it  below  or  above  ? ’ 
(E.V.  x.  129,  5)  convey  a meaning,  still,  like  such  sayings  as  ‘either  a 
post  or  a man,’  it  conveys  a dubious  meaning,  and  so  possesses  no  au- 
thority. The  mantra,  ‘deliver  him,  o plant,’  has  for  its  subject  grass. 
Another,  ‘ do  not  hurt  him,  axe,’  has  for  its  subject  an  axe  ( kshura ). 
A third,  ‘hear,  stones,’  has  for  its  subject  stones.  In  these  cases,  grass, 
an  axe,  and  stones,  though  insensible  objects,  are  addressed  in  the  Veda 
as  if  they  were  intelligent.  Hence  these  passages  have  no  authority, 
because,  like  the  saying,  ‘two  moons,’  their  import  is  absurd.  So  also 
the  two  texts,  ‘ there  is  one  Eudra ; no  second  has  existed,’  and  ‘ the 
thousand  Eudras  who  are  over  the  earth,’  involving,  as  they  do,  a mu- 
tual contradiction  (just  as  if  one  were  to  say,  ‘I  have  been  silent  all 
my  life  ’),  cannot  be  authoritative.  The  mantra  apah  undantu  expresses 
the  wetting  of  the  sacrificer’s  head  with  water  at  the  time  of  tonsure ; 
while  the  text  ‘ subhike ,’  etc.  (‘  garland,  mount  on  my  head  and  decorate 
my  face’)  expresses  the  placing  of  a garland  formed  of  flowers  on  the 
heads  of  the  bridegroom  and  bride,  by  way  of  blessing,  at  the  time  of 
marriage.  Now,  as  these  two  last  texts  merely  repeat  a matter  of 

68  See  Nirukta,  v.  12,  and  vi.  15,  and  Roth’s  Illustrations.  It  is  not  necessary  for 
my  purpose  to  inquire  whether  the  charge  of  intelligibility  brought  agaiust  these 
different  texts  is  just  or  not. 
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common  notoriety,  they  cannot  be  said  to  attain  to  what  was  not  before 
ascertained.  Wherefore  the  Mantra  portion  of  the  Yeda  is  destitute  of 
authority. 

“ To  this  we  reply,  the  meaning  of  these  texts,  ‘ amyak ,’  and  the 
others,  has  been  explained  by  Yaska  in  the  Nirukta.69  The  fact  that 
they  are  not  understood  by  persons  ignorant  of  that  explanation,  does 
not  prove  any  defect  in  the  mantras.  It  is  customary  to  quote  here  the 
popular  maxim,  ‘ it  is  not  the  fault  of  the  post  that  the  blind  man  does 
not  see  it;  the  reasonable  thing  to  say  is  that  it  is  the  man’s  fault.’ 
The  mantra  ‘ adhah  svid,'  etc.  (‘was  it  above  or  below?’)  (R.Y. x.  129, 
5)  is  not  intended  to  convey  doubt,  but  rather  to  signify  the  extreme 
profundity  of  the  supreme  Essence,  the  cause  of  the  world.  With  this 
view  the  author  intimates  by  this  turn  of  expression  the  difficulty  which 
persons  who  are  not  versed  in  the  deep  Scriptures  have,  in  compre- 
hending such  subjects.  The  same  intention  is  manifested  in  the  fol- 
lowing mantras  ko  addha  veda,  etc.  (R.Y.  x.  129,  6)  (‘who  knows?’ 
etc.)  In  the  texts  osliadhe,  etc.  (‘o  herb,’  etc.),  the  deities  who  pre- 
side over  these  various  objects  are  addressed  by  these  sevei'al  names. 
These  deities  are  referred  to  by  the  venerable  Badarayana  in  the  apho- 
rism abhimani-vyapadesah.  As  Rudra,  though  only  one,  assumes  by  his 
power  a thousand  forms,  there  is  no  contradiction  between  the  different 
texts  which  relate  to  him.  And  though  the  moistening,  etc.,  of  the 
head  by  water,  etc.,  is  a matter  of  common  notoriety,  yet  as  the  good- 
will of  the  deities  who  preside  over  these  objects  is  not  generally  known, 
the  texts  in  question,  by  having  this  for  their  subject,  are  declaratory 
of  what  is  unknown.  Hence  the  Mantra  portion  of  the  Yeda,  being 
shown  to  have  a characteristic  mark,  is  authoritative.” 

Sayana  then,  in  p.  11  of  his  Preface,  proceeds  to  extend  his  argu- 
ment to  the  Brahmanas.  These  are  divisible  into  two  parts,  Precepts 
( vidlii ),  and  Explanatory  remarks  ( arthavuda ).  Precepts  again  are  either 
(a)  incitements  to  perform  some  act  in  which  a man  has  not  yet  engaged 
(i apravritta-pravarttanam ),  such  as  are  contained  in  the  ceremonial  sec- 
tions ( Karma-kanda)',  or  {b)  revelations  of  something  previously  unknown 
( ajnuta-jnapanam ),  such  as  are  found  in  the  portions  which  treat  of  sa- 
cred knowledge  or  the  supreme  spirit  ( Brahna-kanda ).  Both  these  parts 

69  See  the  Journal  of  the  Royal  Asiatic  Society  for  1866,  pp.  323,  329,  334,  and 
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are  objected  to  as  unauthoritative.  The  former  is  said  (1)  to  enjoin 
things  afterwards  declared  to  be  improper ; and  (2)  to  prescribe  in  some 
texts  things  which  are  prohibited  in  others.  Thus  in  the  Aitareya, 
Taittirlya,  and  other  Brahmanas,  many  injunctions  given  in  other 
places  are  controverted  in  such  phrases  as,  “ This  or  that  must  not  be 
regarded  ; ” “ This  must  not  be  done  in  that  way  ” ( tat  tad  na  ddrit- 
yam  \ tat  tathd  na  kdryyam ).70  And  again  prescriptions  are  given  which 
are  mutually  contradictory.  Another  objection  is  that  no  result,  such 
as  the  attainment  of  paradise,  is  perceived  to  follow  the  celebration  of  a 
jyotishtoma  or  other  sacrifice;  whilst  satisfaction  never  fails  to  be  ex- 
perienced immediately  after  eating  ( jyotishtomddishv  apy  anushthdnd- 
nantaram  eva  cha  svargudi-phalaih  na  upalabhyate  \ na  hi  bhojandnan- 
taraih  tripter  amipalambho’sti  \ ).  The  answer  given  to  the  earlier  of 
these  objections  is  that  the  discrepant  injunctions  and  prohibitions  are 
respectively  applicable  to  people  belonging  to  different  Sakhas  or  Vedic 
schools ; just  as  things  forbidden  to  a man  in  one  state  of  life  {dsrama ) 
are  permitted  to  one  who  is  in  another.  It  is  thus  the  difference  of  per- 
sons which  gives  rise  to  the  apparent  opposition  between  the  precepts 
{tathd  jarttilddi- v idh ir  attra  nindyamuno  ’ pi  kvachit  sdkhdntare  bhaved  iti 
chet  | bhavatu  ndma  \ prumdnyam  api  tach-chhdkliudhyuyinam  prati  bha- 
vishyati  \ yathd  grihasthdsrame  nishiddham  api  parunna-bliojanam  dsra- 
mdntareshu  prdmdnikaih  tad-vat  \ anena  nyuyena  sarvattra  paraspara - 
viruddhau  vidhi-nishedha.ii  purusha-bhedena  vyavasthdpaniyau  yathd  man- 
treshu  putha-bhedah  |).  In  the  same  way,  it  is  remarked,  the  different 
Sakhas  adopt  different  readings  in  the  mantras.  As  regards  the  objection 
raised  to  the  authoritativeness  of  the  revelations  of  things  hitherto  un- 
known, which  are  made  in  the  Brahma-kanda,  that  they  are  mutually 
contradictory — as  when  the  Aitareyins  say,  Atmu  vai  idarn  ekah  eva  agre 
aslt,  “This  was  in  the  beginning  soul  only  ; ” whilst  the  Taittiriyakas 
on  the  other  hand  affirm,  asad  vai  idarn  agre  dsit,  “ This  was  in  the  be- 
ginning non-existent ; ” — the  answer  is  given  that  it  is  determined  by  a 
particular  aphorism  (which  is  quoted) 71  that  in  the  latter  passage  the 
word  asat  does  not  mean  absolute  vacuity  or  nothingness,  hut  merely  an 

70  Compare  the  quotation  given  above,  p.  54,  from  the  S'atapatha  Brilhmana,  iv. 
1,  2,  19. 

71  Brahma  Sutra,  ii.  1,  7,  appears  to  be  intended ; but  the  text  of  it  as  given  by 
Sayana  does  not  correspond  with  that  in  the  Bibliotheca  Indica, 
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undeveloped  condition  (.  . . . iti  sutre  Taittiriya-gata-vdkyasya  asach- 
chhabdasya  na  sunya-paratvaih  kintv  avyaktdvasthu-paratvam  iti  nirni - 
tam  |).72  Dayana  accordingly  concludes  (p.  19  of  his  Preface)  that  the 
authority  of  the  whole  Yeda  is  proved. 

II. — The  second  passage  which  I shall  quote  is  from  the  Yedartha- 
prakasa  of  Madhava  Aeharyya  on  the  Taittiiiya  Yajur-veda  (p.  1 ff.  in 
the  Bibliotheca  Indica).  Madhava  was  the  brother  of  Sayana,73  and 
flourished  in  the  middle  of  the  14th  century  (Colebrooke’s  Misc.  Ess. 
i.  301): 

Nanu  Ico  ’ yam  vedo  ndma  lie  va  asya  vishaya-prayojana-sambandhudhi- 
kdrinah  kathain  va  tasya  prdmdnyam  \ na  lihalv  etasmin  sarvasminn  asati 
vedo  vyukhydna-yogyo  bhavati  \ Atra  uchyate  \ Ishta-prdpty-anishta-pari- 
hurayor  alaukikam  upuyaih  yo  yrantho  vedayati  sa  vedah  | Alaukika-pa- 
dena  pratyakshdnumdne  vyuvartyete  i Anubhuyamunasya  srak-chandana- 
vanitdder  ishta-prdpti-hetutvam  aushadlia-sevuder  anisbta-parihclra-hetut- 
vaih  cha  pratyaksha-siddham  | Svenanubhavishyamunasya  puruslidntara- 
gatasya  clia  tathdtvam  anumana-gamyam  \ “Evam  tar  hi  bhdvi-janma-gata- 
sukhddikam  anumana-gamyam”  iti  diet  \ na  | tad-viseshasya  anavagamdt  \ 
Na  khalu  jyotishtomddir  ishta-prdpti-lietuh  kalanja-bhakshana-varjanddir 
anislita-parihura-hetur  ity  amum  artham  veda-vyatirekena  anumdna-sahas- 
rendpi  tdrkika-siromanir  apy  asyavagantum  saknoti  \ Tasmdd  alaukiko- 
pdya-bodliako  vedah  iti  lakshanasya  na  at  ivy  a p>  tam  | ata  evoktam  | “ Pra- 
tyakshendnumityd  va  yas  tupdyo  na  ludhyate  \ Etam  vindanti  vedena 
tasmdd  vedasya  vedatu  ” iti  | sa  eva  updyo  vedasya  visliayah  \ tad-bodliah 
eva  prayojanam  | tad-bodhdrthl  cha  adhikurl  | tena  saha  upakdryyopaka- 
raka-bhdvah  sambandhah  | nanu  “ evaih  sati  stn-sudra-sahitdh  sarve  vedd- 
dhikurinah  syur  ‘ ishtam  me  sydd  anishtam  md  bhud’  iti  dsishah  sdrvaja- 
ninatvdt  ” | maivam  \ strl-sudrayoh  saty  updye  bodhdrthitve  hetv-antarena 
vedudhikurasya  pratibaddhatvut  | upanitasya  eva  adhyayanddhikuram 


12  Compare  with  this  the  passages  quoted  from  the  S'afapatha  andTaittiriya  Brah- 
manasin  the  First  Volume  of  this  work,  pp.  19  f.,  24  f.,  27  f.,  and  from  the  Taitt.  Sanh. 
and  Briih.  in  pp.  52  and  53  ; and  see  also  the  tests  referred  to  and  commented  upon 
in  the  Journ  of  the  Roy.  As.  Soc.  for  1864,  p.  72,  and  in  the  No.  for  1865,  pp. 
345-348. 

13  Whether  either  of  these  two  brothers,  who  were  ministers  of  state,  were  the 
actual  writers  of  the  works  which  hear  their  names,  or  whether  the  works  were  com- 
posed by  Pandits  patronized  by  the  two  statesmen,  and  called  after  the  names  of  their 
patrons,  is  a point  which  I need  not  attempt  to  decide. 


OF  THE  YEDAS,  HELD  BY  INDIAN  AUTHORS. 


67 


bruvat  sdstram  anupanltayoh  stri-iudrayor  vedudhyayanam  anishta-prdp- 
ti-hetur  iti  bodhayati  | katliam  tarhi  tayos  tad-upayavagamah  | purdna- 
dibhir  iti  brumah  | ata  cvoktam  | “ stri-sudra-dvijabandhundim  trayi  na 
sruti-gochard  \ iti  Bhdratam  dkhydnam  muninu  kripayu  kritam ” (Bhag. 
Pur.  i.  4,  25)  | iti  \ tasmud  upanitair  eva  traivarnikair  vedasya  sam- 
bandliah  \ tat-prumdnyaih  tu  bodhakatvdt  svatah  eva  siddham  \ pauru- 
sheya-vdkyam  tu  lodhaham  api  sat  puvuslia-gata-bhrdnti-mulatva-sam- 
bhdvanayu  tat-parihdruya  mula-pramunam  apekshate  na  tu  vedah  | tasya 
nityatvena  vaktri  - dosha  - sankuaudayut  \ ....  Nanu  vedo'pi  Kulidd- 
sudi-vukya-vat  pauruslieyah  eva  Brahma-kuryyatva-sravandt  \ “ricbah 
sdmuni  jajnire  \ chhandumsi  jajnire  tasmud  yajus  tasmud  ajuyata  ” iti 
sruteh  \ ata  eva  Budaruyanah  (i.  1,  3)  “ sustra-yonitvud  ” iti  sutrena  Brah- 
ma no  veda-kuranatvam  avochat  | maivam  | sruti-smritibhyuih  nityatvdva- 
gamut  | “ vucha  Virupa  nityayd  ” (P.Y.  viii.  64,  6)  iti  sruteh  \“  anudi- 
nidhanu  nityd  vug  utsrishtu  svayambhuvd  ” iti  smrites  clia  \ Budard- 
yano  'pi  devatadhikarane  sutrayumdsa  (i.  3,  29)  u ata  eva  clia  nityatvam  ” 
iti  | tarlii  “ par aspara-virodhah"  iti  diet  \ na  | nityatvasya  vydvahdri- 
katvut  | srishter  urdhvam  samhurdt  purvam  vyavahura-kdlas  tasmin  ut- 
patti-vindsudarsanut  \ kulukusadayo  yatliu  nityuh  evaih  vedo'pi  vyavahu- 
ra-kule  Kulidusudi-vdkya-vat  piirusha-virachitatvdbhuvdd  nityah  | udi- 
sris'tau  tu  kulukusudi-vad  eva  Brahnanah  sakusud  vedotpattir  dmnd- 
yate  \ ato  vishaya-lhedud  na  paraspara-virodhah  | Brahmano  nirdoshat- 
vena  vedasya  vaktri-doslxdbhdvdt  svatas-siddham  prumdnyaih  tad-avas- 
tham  | tasmul  lakshana-pramuna-sadbhdvdd  vishaya-prayojana-samban- 
dhudhikdri-sadbhuvut  prdmdnyasya  susthatvuch  clia  vedo  vydkhydtavyah 
eva  | 

“ Now,  some  may  ask,  what  is  this  Yeda,  or  what  are  its  subject- 
matter,  its  use,  its  connection,  or  the  persons  who  are  competent  to 
study  it?  and  how  is  it  authoritative  ? For,  in  the  absence  of  all  these 
conditions,  the  Yeda  does  not  deserve  to  be  expounded.  I reply:  the 
book  which  makes  known  ( vedayati ) the  supernatural  {lit.  non-secular) 
means  of  obtaining  desirable  objects,  and  getting  rid  of  undesirable 
objects,  is  the  Yeda.  By  the  employment  of  the  word  “supernatural,” 
[the  ordinary  means  of  information,  viz.]  perception  and  inference,  are 
excluded.  By  perception  it  is  established  that  such  objects  of  sense, 
as  garlands,  sandal-wood,  and  women  are  causes  of  gratification,  and 
that  the  use  of  medicines  and  so  forth  is  the  means  of  getting  rid 
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of  what  is  undesirable.  And  we  ascertain  by  inference  that  we  shall  in 
future  experience,  and  that  other  men  now  experience,  the  same  results 
(from  these  same  causes).  If  it  be  asked  whether,  then,  the  happiness, 
etc.,  of  a future  birth  be  not  in  the  same  way  ascertainable  by  inference, 
I reply  that  it  is  not,  because  we  cannot  discover  its  specific  character. 
Not  even  the  most  brilliant  ornament  of  the  logical  school  could,  by 
a thousand  inferences,  without  the  help  of  the  Yedas,  discover  the 
truths  that  the  jyotishtoma  and  other  sacrifices  are  the  means  of  at- 
taining happiness,  and  that  abstinence  from  intoxicating  drugs71  is  the 
means  of  removing  what  is  undesirable.  Thus  it  is  not  too  wide 
a definition  of  the  Yeda  to  say  that  it  is  that  which  indicates  super- 
natural expedients.  Hence,  it  has  been  said,  ‘men  discover  by  the 
Veda  those  expedients  which  cannot  be  ascertained  by  perception  or 
inference;  and  this  is  the  characteristic  feature  of  the  Yeda.’  These 
expedients,  then,  form  the  subject  of  the  Yeda;  [to  teach]  the  know- 
ledge of  them  is  its  use ; the  person  who  seeks  that  knowledge  is 
the  competent  student;  and  the  connection  of  the  Yeda  with  such 
a student  is  that  of  a benefactor  with  the  individual  who  is  to  be 
benefitted. 

“But,  if  such  be  the  case,  it  may  be  said  that  all  persons  whatever, 
including  women  and  S'udras,  must  be  competent  students  of  the  Yeda, 
since  the  aspiration  after  good  and  the  deprecation  of  evil  are  common 
to  the  whole  of  mankind.  But  it  is  not  so.  For  though  the  expedient 
exists,  and  women  and  S'udras  are  desirous  to  know  it,  they  are  de- 
barred by  another  cause  from  being  competent  students  of  the  Veda. 
The  scripture  ( sudra ) which  declares  that  those  persons  only  who  have 
been  invested  with  the  sacrificial  cord  are  competent  to  read  the  Yeda, 
intimates  thereby  that  the  same  study  would  be  a cause  of  unhappiness 
to  women  and  S'udras  [who  are  not  so  invested].  How,  then,  are  these 
two  classes  of  persons  to  discover  the  means  of  future  happiness?  We 
answer,  from  the  Puranas  and  other  such  works.  Hence  it  has  been 
6aid,  ‘ since  the  triple  Veda  may  not  be  heard  by  women,  S'udras,  and 
degraded  twice-born  men,  the  Mahabharata  was,  in  his  benevolence, 

Kalnnja-bhaJcshnmm  is  mentioned  in  the  Commentary  on  the  Bhagavata  Purana, 
x.  33,  28.  In  his  translation  of  the  Kusumanjali,  p.  81,  note,  Professor  Cowell  says: 
‘‘  Some  hold  the  Kalanja  to  be  the  flesh  of  a deer  killed  hy  a poisoned  arrow— others 
hemp  or  bhang,— others  a kind  of  garlic.  See  Raghunandana’s  Ekadas'I  tattva." 
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composed  by  the  Muni.’75  The  Veda,  therefore,  has  only  a relation  to 
men  of  the  three  superior  classes  who  have  obtained  investiture. 

“ Then  the  authority  of  the  Veda  is  self-evident,  from  the  fact  of  its 
communicating  knowledge.  For  though  the  words  of  men  also  com- 
municate knowledge,  still,  as  they  must  be  conceived  to  participate  in 
the  fallibility  of  their  authors,  they  require  some  primary  authority  to 
remedy  that  fallibility.  But  such  is  not  the  case  with  the  Veda ; for 
as  that  had  no  beginning,  it  is  impossible  to  suspect  any  defect  in  the 
utterer.  . . . 

“A  doubt  may,  however,  be  raised  whether  the  Veda  is  not,  like  the 
sentences  of  Kalidasa  and  others,  derived  from  a personal  being,76  as  it 
proclaims  itself  to  have  been  formed  by  Brahma,  according  to  the  text, 
‘ the  Bich  and  Saman  verses,  the  metres,  sprang  from  him ; from  him 
the  Yajush  was  produced;’77  in  consequence  of  which  Badarayana,  in 
the  aphorism78  ‘since  he  is  the  source  of  the  sastra,’  has  pronounced 
that  Brahma  is  the  cause  of  the  Veda.  But  this  doubt  is  groundless ; 
for  the  eternity  of  the  Veda  has  been  declared  both  by  itself,  in  the 
text,  ‘ with  an  eternal  voice,  o Virupa,’ 79  and  by  the  Smriti  in  the 
verse  ‘an  eternal  voice,  without  beginning  or  end,  was  uttered  by 
the  Self-existent.’ 60  Badarayana,  too,  in  his  section  on  the  deities 
(Brahma  Sutras,  i.  3,  29)  has  this  aphorism;  ‘hence  also  [its]  eternity 
[is  to  be  maintained].’  If  it  be  objected  that  these  statements  of  his 
are  mutually  conflicting,  I answer,  Ko.  For  [in  the  passages  where] 
the  word  eternity  is  applied  to  the  Vedas,  it  is  to  be  understood  as 
referring  to  the  period  of  action  [or  mundane  existence].  This  period 
is  that  which  commences  with  the  creation,  and  lasts  till  the  destruc- 
tion of  the  universe,  since,  during  this  interval,  no  worlds  are  seen  to 

76  See  fhe  quotation  from  the  Bhagavata  Purana,  above,  p.  42. 

76  This  seems  to  be  the  only  way  to  translate  paurusheya,  as  puruslia  cannot  here 
mean  a human  being. 

77  R.V.  x.  90,  9,  quoted  in  the  First  Volume  of  this  work,  p.  10 ; and  p.  3,  above. 

78  Brahma  Sutras,  i.  1,  3,  p.  7 of  Dr.  Ballantyne’s  Aphorisms  of  the  Vedanta. 

79  These  words  are  part  of  Rig-veda,  viii.  64,  6 : Tasmai  nunam  abhidyave  vacha 
Virupa  nityaya  | vrislme  chodasva  sushtutim  | “ Send  forth  praises  to  this  heaven- 
aspiring and  prolific  Agni,  o Virupa,  with  an  unceasing  voice  [or  hymn].”'  The  word 
nityaya  seems  to  mean  nothing  more  than  “ continual,”  though  in  the  text  I have 
rendered  it  “eternal,”  as  the  author's  reasoning  requires.  Colebrooke  (Misc.  Ess.  i. 
306),  however,  translates  it  by  “ perpetual.”  I shall  again  quote  and  illustrate  this 
verse  further  on. 

80  This  line,  from  the  M.Bh.  S'antip.  8533,  has  already  been  cited  above,  in  p.  16. 
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originate,  or  to  be  destroyed.  Just  as  time  and  aether  (space)  are 
eternal,81  so  also  is  the  Veda  eternal,  because,  during  the  period  of 
mundane  existence,  it  has  not  been  composed  by  any  person,  as  the 
■works  of  Kalidasa  and  others  have  been.83  Nevertheless,  the  Veda,  like 
time  and  aether,  is  recorded  in  Scripture  to  have  originated  from  Brahma 
at  the  first  creation.  There  is,  therefore,  no  discrepancy  between  the 
two  different  sets  of  passages,  as  they  refer  to  different  points.  And 
since  Brahma  is  free  from  defect,  the  utterer  of  the  Veda  is  consequently 
free  from  defect ; and  therefore  a self-demonstrated  authority  resides  in 
it.  Seeing,  therefore,  that  the  Veda  possess  a characteristic  mark,  and 
is  supported  by  proof,  and  that  it  has  a subject,  a use,  a relation,  and 
persons  competent  for  its  study,  and,  moreover,  that  its  authority  is 
established,  it  follows  that  it  ought  to  be  interpreted.” 


Sect.  VIII. — Arguments  of  the  Mimansalcas  and  Veddntins  in  support 
of  the  eternity  and  authority  of  the  Vedas. 

I shall  now  proceed  to  adduce  some  of  the  reasonings  by  which  the 
authors  of  the  Purva  Mlmansa,  and  Vedanta,  aphorisms,  and  their  com- 
mentators, defend  the  doctrine  which,  as  we  have  already  seen,  is  held 
by  some  of  the  Indian  writers,  that  the  Vedas  are  eternal,  as  well  as 
infallible. 

I. — Purva  JPimansd. — I quote  the  following  texts  of  the  Purva  Va- 
in ansa  which  relate  to  this  subject  from  Dr.  Ballantyne’s  aphorisms  of 
the  Mlmansa,  pp.  8 ff.83  I do  not  always  follow  the  words  of  Dr.  Bal- 
lantyne’s translations,  though  I have  made  free  use  of  their  substance. 
(See  also  Colebrooke’s  Misc.  Ess.  i.  806,  or  p.  195  of  Williams  and 
Norgate’s  ed.)  The  commentator  introduces  the  subject  in  the  follow- 
ing way : 

fl  Passages  affirming  both  the  eternity  of  the  sether,  and  its  creation,  are  given  in 
the  First  Volume  of  this  work,  pp.  130  and  506. 

b2  The  same  subject  is  touched  on  by  Sayana,  at  p.  20  of  the  introductory  portion 
of  his  commentary  ou  the  Rigveda.  The  passage  will  be  quoted  at  the  end  of  the 
next  section.” 

t3  Since  the  1st  edition  of  this  Volume  was  published,  the  Sanskrit  scholar  has 
obtained  easy  access  to  a more  considerable  portion  of  the  Mlmansa  Sutras  with 
the  commentary  of  S'abara  Svamin  by  the  appearance  of  the  first,  second,  and  part  of 
third,  Adhyayas  in  the  Bibliotheca  Iadica. 
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S'abddrtbayor  utpatty-amntaram  purushena  kalpita-sanketatmaka-sam- 
bandhasya  kalpitatvut  puruiha-  kalpita  - sambandha -jnunupekshitvdt  sab- 
ddsya  yathu  pratyaksha-jndnam  suktikudau  satyatvam  vyabliicharati  tathu 
pufusJt d dlCinatvena  sabde  ’pi  satyatva-vyabhichdra-sambhavut  na  dharme 
chodana  pramunam,  iti  purva-pakslie  siddhuntam  dha  \ 

“ Since,  subsequently  to  the  production  of  words  and  the  things 
signified  by  them,  a connection  of  a conventional  character  has  been 
established  between  the  two  by  the  will  of  man,  and  since  language 
is  dependent  upon  a knowledge  of  this  conventional  connection  de- 
termined by  man,  [it  follows  that]  as  perception  is  liable  to  error  in 
respect  of  mother-of-pearl  and  similar  objects  [by  mistaking  them  for 
silver,  etc.],  so  words  also  may  he  exposed  to  the  risk  of  conveying  unreal 
notions  from  [their  sense]  being  dependent  on  human  will ; and  con- 
sequently that  the  Veclic  precepts  [which  are  expressed  in  such  words, 
possessing  a merely  conventional  and  arbitrary  meaning]  cannot  be  au- 
thoritative in  matters  of  duty.  Such  is  an  objection  which  may  be 
urged,  and  in  reply  to  which  the  author  of  the  aphorisms  declares  the 
established  doctrine.” 

Then  follows  the  fifth  aphorism  of  the  first  chapter  of  the  first  hook 
of  the  Mlmansa  : Autpattikas  tu (a)  sabdasyam  arthena  sambandhas[c)  tas- 
ya^jnunam 'e|  upadeso®  ’ vyatirekas  chais)  arthe  ’ nupalabdhew  tat®  prarnd- 
nam  Badaruyanasya  anapekshalvdt  \ which  may  be  paraphrased  as  fol- 
lows : “ The  connection  of  a word  with  its  sense  is  coeval  with  the 
origin  of  both.  In  consequence  of  this  connection  the  words  of  the 
Yeda  convey  a knowledge  of  duty,  and  impart  unei’ring  instruction  in 
regard  to  matters  imperceptible.  Such  Yedic  injunctions  constitute  the 
proof  of  duty  alleged  by  Eadarayana,  author  of  the  Vedanta  Sutras; 
for  this  proof  is  independent  of  perception  and  all  other  evidence.” 

I subjoin  most  of  the  remarks  of  the  scholiast  as  given  by  Dr. 
Bullantyne,  indicating  by  letters  the  words  of  the  aphorism  to  which 
they  refer : 

(a)  Autpattikah  | svdbhdvikaJt  \ nityahiti ydvat  | “Autpattika{ original) 
means  natural,  eternal  in  short.” 

lb>  S'abdasya  | nitya-veda-ghataka-padasya,  “ agnilxotram  juhuyut  svarga- 
kdmah”  ityudeh  | “ S'abda  (word)  refers  to  terms  which  form  part  of 
the  eternal  Veda,  such  as,  ‘the  man  who  desires  heaven  should  perform 
the  Agnihotra  sacrifice.’  ” 
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(c)  Sambandha  (connection),  “ in  the  nature  of  power,”  i.e.  according 
to  Dr.  Ballantyne,  depending  on  the  divine  will  that  such  and  such 
words  should  convey  such  and  such  meanings. 

(d)  Alas  lasya  \ dharmasya  | “ ‘Hence’  is  to  be  supplied  before  ‘this,’ 
which  refers  to  ‘ duty.’  ” 

(e)  Jndnam  | atra  lcarane  lyut  \ jnapter  yathdrtha-jndnasya  karanam  \ 
“ In  the  word  jnuna  (knowledge)  the  affix  lyut  has  the  force  of  1 in- 
strument,’ ‘an  instrument  of  correct  knowledge.’  ” 

(f)  Upadesah  | arlha-pratipudanam  | “ Instruction,  i.e.  the  establish- 
ment of  a fact.” 

(3'  Avyatirekah  | avyabhi chart  drisyate  atah  | “ ‘ Unerring,*  i.e.  that 
which  is  seen  not  to  deviate  from  the  fact.” 

Nanu  “ vahnimdn  iti  sabda-sravandnantaram  pratyakshena  vahnim 
drishtva  sabde  pramutvaiJi  grihndti  iti  loke  prasiddheh  pratyakshudltara- 
pramuna-supekshatvut  sabdasya  sa  katham  dharme  pramunam  ata  aha 
“ anupalabdhe”  iti  | anupalabdhe  pratyalcshudi-pramunair  ajndte'rthe  | 
“ Since  it  is  a matter  of  notoriety  that  any  one  who  has  heard  the  words 
* [the  mountain  is]  fiery’  uttered,  and  afterwards  sees  the  fire  with  his 
own  eyes,  is  [only]  then  [thoroughly]  convinced  of  the  authority  of  the 
words,  it  may  be  asked  how  words  which  are  thus  dependent  [for  con- 
firmation on]  perception  and  other  proofs,  can  themselves  constitute  the 
proof  of  duty  ? In  reference  to  this,  the  word  anupalabdhe  (‘  in  regard 
to  matters  imperceptible ’)  is  introduced.  It  signifies  ‘ matters  which 
cannot  be  known  by  perception  and  other  such  proofs.’  ” 

(1)  Tat  | vidhi-ghatita-vukyam  dharme  pramunam.  Bddaruyandchuryasya 
sammatam  \ ayam  usayah  | ‘ parvato  vahnimdn  ’ iti  doshavat-purusha- 
prayulctam  vdkyam  artliaih  vyabhicharati  \ atah  prumdnya-nischaye  praty- 
akshudikam  apekshate  | tathd  ’ gnihotraih  juhoti  iti  vdkyam  kdla-traye 
’py  artham  na  vyabhicharati  | ata  itara-nirapeksham  dharme  pramunam  \ 
“This,  i.e.  a [Yedic]  sentence  consisting  of  an  injunction,  is  regarded 
by  Badarayana  also  as  proof  of  duty.  The  purport  is  this.  The 
sentence,  ‘ the  mountain  is  fiery,’  when  uttered  by  a person  defective 
[in  his  organ  of  vision],  may  deviate  from  the  reality;  it  therefore 
requires  the  evidence  of  our  senses,  etc.’  to  aid  us  in  determining  its 
sufficiency  as  proof.  Whereas  the  Yedic  sentence  regarding  the  per- 
formance of  the  Agnihotra  sacrifice  can  never  deviate  from  the  truth  in 
any  time,  past,  present,  or  future ; and  is  therefore  a proof  of  duty,  in- 
dependently of  any  other  evidence.” 
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The  commentator  then  proceeds  to  observe  as  follows : Purva-sutre 
Gaidar  Ilia  if  os  sambandho  nit  yah  ityuktam  | tach  cha  salda-nit)jatvudhinam 
iti  tat  sisudhayishur  adau  Gabdunityatva-vudi-matam  purva-pahsham  upa- 
dayati  | “ In  the  preceding  aphorism  it  was  declared  that  the  connection 
of  words  and  their  meanings  [or  the  things  signified  by  them]  is  eternal. 
Desiring  now  to  prove  that  this  [eternity  of  connection]  is  dependent 
on  the  eternity  of  words  [or  sound],  he  begins  by  setting  forth  the  first 
6ide  of  the  question,  viz.  the  doctrine  of  those  who  maintain  that 
sound  is  not  eternal.” 

This  doctrine  is  accordingly  declared  in  the  six  following  aphorisms 
(sutras),  which  I shall  quote  and  paraphrase,  without  citing,  in  the 
original,  the  accompanying  comments.  These  the  reader  will  find  in 
Dr.  Ballantyne’s  work. 

Sutra  6. — Karma  eke  tatra  darGanat  | “ Some,  i.e.  the  followers  o? 
the  Nyaya  philosophy,  say  that  sound  is  a product,  because  we  see  that 
it  is  the  result  of  effort,  which  it  would  not  be  if  it  were  eternal.” 
Sutra  7. — Asthandt  \ “ That  it  is  not  eternal,  on  account  of  its 
transitoriness,  i.e.  because  after  a moment  it  ceases  to  be  perceived.” 
Sutra  8. — Karoti-Gabddt  \ “ Because,  we  employ  in  reference  to  it 
the  expression  ‘making,’  i.e.  we  speak  of  * making’  a sound.” 

Sutra  9. — Sattvdntare  yauyapadyut  \ “ Because  it  is  perceived  by 
different  persons  at  once,  and  is  consequently  in  immediate  contact  with 
the  organs  of  sense  of  those  both  far  and  near,  which  it  could  not  be  if 
it  were  one  and  eternal.” 

Sutra  10. — PraJcriti-vihrityos  cha  | “Because  sounds  have  both  an 
original  and  a modified  form  ; as  eg.  in  the  case  of  dadhi  atra,  which 
is  changed  into  dadhy  atra,  the  original  letter  i being  altered  into  y by 
the  rules  of  permutation.  Now,  no  substance  which  undergoes  a 
change  is  eternal.” 

Sutra  11. — Vriddhis  cha  Jcartri-bhumnd  'sya  | “Because  sound  is 
augmented  by  the  number  of  those  who  make  it.  Consequently  the 
opinion  of  the  Mlmansakas,  who  say  that  sound  is  merely  manifested, 
and  not  created,  by  human  effort,  is  wrong,  since  even  a thousand 
manifesters  do  not  increase  the  object  which  they  manifest,  as  a jar  is 
not  made  larger  by  a thousand  lamps.” 

These  objections  against  the  Mlmansaka  theory  that  sound  is  mani- 
fested, and  not  created,  by  those  who  utter  it,  are  answered  in  the 
following  Sutras : 


74 


OPINIONS  REGARDING  THE  ORIGIN,  ETC., 


Sutra  12. — Samarh  tu  tatra  darsanam  \ “ But,  according  to  'both 
schools,  viz.  that  which  holds  sound  to  he  created,  and  that  which 
regards  it  as  merely  manifested,  the  perception  of  it  is  alike  momen- 
tary. But  of  these  two  views,  the  theory  of  manifestation  is  shown  in 
the  next  aphorism  to  he  the  correct  one.” 

Sutra  13. — Sat  ah  par  am  adarsanam  visliayunugamut  | “The  non- 
perception at  any  particular  time,  of  sound,  which,  in  reality,  perpe- 
tually exists,  arises  from  the  fact  that  the  utterer  of  sound  has  not  come 
into  contact  with  his  object,  i.e.  sound.  Sound  is  eternal,  because  we 
recognise  the  letter  Ic,  for  instance,  to  be  the  same  sound  which  we  have 
always  heard,  and  because  it  is  the  simplest  method  of  accounting  for 
the  phenomenon  to  suppose  that  it  is  the  same.  The  still  atmosphere 
which  interferes  with  the  perception  of  sound,  is  removed  by  the  con- 
iunctions  and  disjunctions  of  air  issuing  from  a speaker’s  mouth,  and 
thus  sound  (which  always  exists,  though  unperceived)  becomes  per- 
ceptible.84 This  is  the  reply  to  the  objection  of  its  ‘ transitoriness  ’ 
(Sutra  7).” 

An  answer  to  Sutra  8 is  given  in 

Sutra  14. — Prayogasya  param  | “The  word  ‘making’  sounds, 
merely  means  employing  or  uttering  them.” 

The  objection  made  in  Sutra  9 is  answered  in 

Sutra  15. — Aditya-vad  yaugapadyam  | “One  sound  is  simultane- 
ously heard  by  different  persons,  just  as  one  sun  is  seen  by  them  at  one 
and  the  same  time.  Sound,  like  the  sun,  is  a vast,  and  not  a minute 
object,  and  thus  may  be  perceptible  by  different  persons,  though  remote 
from  one  another.” 

An  answer  to  Sutra  10  is  contained  in 

Sutra  16.  — Varndntaram  avikurah  | “The  lottery,  which  is  sub- 
stituted for  i in  the  instance  referred  to  under  Sutra  10,  is  not  a modi- 
fication of  i,  but  a distinct  letter.  Consequently  sound  is  not  modified.” 

The  11th  Sutra  is  answered  in 

Sutra  17. — JYuda-vriddhih  para 85 1 “ It  is  an  increase  of  ‘ noise,’  not 

81  “ Sound  is  unobserved,  though  existent,  if  it  reach  not  the  object  (vihrations  of 
air  emitted  from  the  mouth  of  the  speaker  proceed  and  manifest  sound  by  their 
appulse  to  air  at  rest  in  the  space  hounded  by  the  hollow  of  the  ear  ; for  want  of  such 
appulse,  sound,  though  existent,  is  unapprehended).” — Colebrooke,  i.  306. 

84  The  text  as  given  in  the  Bibliotheca  Indica  has  ndda-vriddhi-para. 
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of  sound,  that  is  occasioned  by  a multitude  of  speakers.  The  word  ‘noise  ’ 
refers  to  the  ‘ conjunctions  and  disjunctions  of  the  air  ’ (mentioned  under 
Sutra  13)  which  enter  simultaneously  into  the  hearer’s  ear  from  dif- 
ferent quarters ; and  it  is  of  these  that  an  increase  takes  place.” 

The  next  following  Sutras  state  the  reasons  which  support  the  Ml- 
mansaka  view  : 

Sutra  18. — Nityas  tu  syud  darsanasya  parurthalvdt  | “Sound  must 
be  eternal^  because  its  utterance  is  fitted  to  convey  a meaning  to  other 
persons.  If  it  were  not  eternal  [or  abiding],  it  would  not  continue 
till  the  hearer  had  learned  its  sense,  and  thus  he  would  not  learn  the 
sense,  because  the  cause  had  ceased  to  exist.” 

Sutra  19. — Sarvatra  yaugapadyat  \ “ Sound  is  eternal,  because  it  is 
in  every  case  correctly  and  uniformly  recognized  by  many  persons 
simultaneously ; and  it  is  inconceivable  that  they  should  all  at  once  fall 
into  a mistake.” 

When  the  word  go  (cow)  has  been  repeated  ten  times,  the  hearers 
will  say  that  the  word  go  has  been  ten  times  pronounced,  not  that  ten 
words  having  the  sound  of  go  have  been  uttered ; and  this  fact  also  is 
adduced  as  a proof  of  the  eternity  of  sound  in 

Sutra  20. — Sanlchyubhtivut  | “ Because  each  sound  is  not  numerically 
different  from  itself  repeated.” 

Sutra  21. — Anapelcsliatvdt  | “Sound  is  eternal,  because  we  have  no 
ground  for  anticipating  its  destruction.” 

“ But  it  may  be  urged  that  sound  is  a modification  of  air,  since  it 
arises  from  its  conjunctions  (see  Sutra  17),  and  because  the  S'iksha  (or 
Vedanga  treating  of  pronunciation)  says  that  ‘air  arrives  at  the  con- 
dition of  sound;’  and  as  it  is  thus  produced  from  air,  it  cannot  be 
eternal.”  A reply  to  this  difficulty  is  given  in 

Sutra  22. — Prakhydlhuvdch  cha  yogyasya  j “Sound  is  not  a modi- 
fication of  air,  because,  if  it  were,  the  organ  of  hearing  would  have  no 
appropriate  object  which  it  could  perceive.  No  modification  of  air 
(held  by  the  Naiyayikas  to  be  tangible)  could  be  perceived  by  the 
organ  of  hearing,  which  deals  only  with  intangible  sound.” 

Sutra  23. — Linga-darsanuch  cha  | “ And  the  eternity  of  sound  is 
established  by  the  argument  discoverable  in  the  Yedic  text,  ‘ with  an 
eternal  voice,  o Virupa.’  (See  above,  p.  69.)  Now,  though  this  sentence 
had  another  object  in  view,  it,  nevertheless,  declares  the  eternity  of 
language,  and  hence  sound  is  eternal.” 
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“ But  though  words,  as  well  as  the  connection  of  word  and  sense,  be 
eternal,  it  may  be  objected — as  in  the  following  aphorism — that  a com- 
mand conveyed  in  the  form  of  a sentence  is  no  proof  of  duty.” 

Sutra  24. — Utpattau  vd  rachandh  spur  artkasya  a-tan-nimittatvdt  | 
“ Though  there  he  a natural  connection  between  words  and  their  mean- 
ings, the  connection  between  sentences  and  their  meanings  is  a facti- 
tious one,  established  by  human  will,  from  these  meanings  (of  the 
sentences)  not  arising  out  of  the  meanings  of  the  words.  The  connec- 
tion of  sentences  with  their  meanings  is  not  (like  the  connection  of 
words  with  their  meanings)  one  derived  from  inherent  power  (see 
Sutra  5,  remark  (c),  above,  p.  72),  but  one  devised  by  men ; how,  then, 
can  this  connection  afford  a sufficient  authority  for  duty  ? ” 

An  answer  to  this  is  given  in 

Sutra  25. — Tad-ihutunum  kriydrtkem  samdmnuyo  ’ rtJiasya  tan-nimit- 
tatvdt  | “ The  various  terms  which  occur  in  every  Yedic  precept  are 
accompanied  by  a verb ; and  hence  a perception  (such  as  we  had  not 
before)  of  the  sense  of  a sentence  is  derived  from  a collection  of  words 
containing  a verb.  A precept  is  not  comprehended  unless  the  individual 
words  which  make  it  up  are  understood ; and  the  comprehension  of  the 
meaning  of  a sentence  is  nothing  else  than  the  comprehension  of  the 
exact  mutual  relation  of  the  meanings  arising  out  of  each  word.” 

Sutra  26. — Lake  sanniyamut  prayoga-sannikarshah  sydt  , “ As  in 
secular  language  the  application  of  words  is  known,  so  also  in  the 
Veda  they  convey  an  understood  sense,  which  has  been  handed  down 
by  tradition.” 

The  author  now  proceeds  in  the  next  following  Sutras  to  state  and 
to  obviate  certain  objections  raised  to  his  dogmas  of  the  eternity  and 
authority  of  the  Vedas. 

Sutra  27. — Veduihs  chaelce  sannikarsham  purushaJchyah  | “ Some  (the 
followers  of  the  Xyaya)  declare  the  Vedas  to  be  of  recent  origin,  i.e.  not 
eternal,  because  the  names  of  men  are  applied  to  certain  parts  of  them, 
as  the  Kathaka  and  Kauthuma.” 

This  Sutra,  with  some  of  those  which  follow,  is  quoted  in  Sayana’s 
commentary  on  the  R.V.  vol.  i.  pp.  19  and  20.  His  explanation  of  the 
present  Sutra  is  as  follows : 

Yathu  Raghuvamsddayah  idtinintanas  tatha  veddh  api  | na  tu  veddh 
anudayah  ] atah  eva  veda-karifilvena  purushdh  uhhyuyante  | Vaiyasikam 
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Bharat  am  Vdlmikiyam  Rdmdyanam  ity  atra  yatkd  Bhdratudi-kartritrena 
Vyasadayah  dkhydyante  tatlid  Kutkakdm  Kautkumam  Taittiriyakam  ity 
evam  tat-tad-veda-sukhu-karttritvena  Katkudindm  dkhydtatvdt  paurush- 
eyuh  \ Nanu  nitydndm  eva  veddndm  upddhyuya-vat  sampraduya-pra- 
varttakatvena  Kdtkakddi - sumdkkyd  sydd  ity  dsankya  yukty  - antaram 
sutrayati  \ ....  kd  tarhi  Kdthakddy  -dkhydyikdydh  gatir  ity  dsankya 
sampraddya-pravarttandt  sd  iyarn  upapadyate  \ 

“ Some  say,  that  as  the  Raghuvaihsa,  etc.,  are  modern,  so  also  are 
the  Yedas,  and  that  the  Vedas  are  not  eternal.  Accordingly,  certain 
men  are  named  as  the  authors  of  the  Vedas.  Just  as  in  the  case  of  the 
Hahabharata,  which  is  called  Vaiyasika  (composed  hy  Vyasa),  and  the 
Ramayana,  which  is  called  Valmiklya  (composed  by  Valmiki),  Vyasa 
and  Valmiki  are  indicated  as  the  authors  of  these  poems ; so,  too,  Katha, 
Kuthumi,  and  Tittiri  are  shown  to  he  the  authors  of  those  particular 
S'akhas  of  the  Vedas  which  bear  their  names,  viz.  the  Kathaka,  Kau- 
thuma,  and  Taittiiiya ; and  consequently  those  parts  of  the  Vedas  are 
of  human  composition.  After  suggesting  that  the  Vedas,  though  eternal, 
have  received  the  name  of  Kathaka,  etc.,  because  Katha  and  others,  as 
teachers,  handed  them  down;  he  adduces  another  objection  in  the  next 
Sutra.” 

The  explanation  here  indicated  is  accepted  a little  further  on,  in  the 
remarks  on  one  of  the  following  Sutras:  “What,  then,  is  the  fact  in 
reference  to  the  appellations  Kathaka,  etc.  ? It  is  proved  to  have  arisen 
from  the  circumstance  that  Katha,  etc.,  handed  down  the  Vedas.”  I 
proceed  to 

Sutra  28. — Anitya-darsandch  cka  | “It  is  also  objected  that  the 
Vedas  cannot  be  eternal,  because  we  observe  that  persons,  who  are  not 
eternal,  but  subject  to  birth  and  death,  are  mentioned  in  them.  Thus 
it  is  said  in  the  Veda  ‘Babara  Pravahani  desired,’  ‘ Kusuruvinda  Aud- 
dalaki  desired.’  Now,  as  the  sentences  of  the  Veda,  in  which  they  are 
mentioned,  could  not  have  existed  before  these  persons  were  born,  it  is 
clear  that  these  sentences  had  a beginning,  and  being  thus  non-eternal, 
they  are  proved  to  be  of  human  composition”  (‘ Baharah  Pravahanir 
akdmayata ' ‘ JTusuruvindah  Audddlakir  akdmayata  ’ ityudi  ( vakyundm  ?) 
vedeshu  darsanut  teshdfn  jananut  prdg  imdni  vdkydni  nusann  iti  suditvud 
anityatvam  paurusheyatvam  cka  siddham). 

These  objections  are  answered  in  the  following  aphorisms : 
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Sutra  29. — Uktam  tu  sabda-purvatvam  | “ But  the  priority — eternity 
— of  sound  has  been  declared,  and,  by  consequence,  the  eternity  of  the 
Yeda.” 

Sutra  30. — A'khyu  pravachanut  | “ The  names,  derived  from  those 
of  particular  men,  attached  to  certain  parts  of  the  Yedas,  were  given  on 
account  of  their  studying  these  particular  parts.  Thus  the  portion  read 
by  Katha  was  called  Kdthaka , etc.” 

Sutra  31. — Paraniu  sruti-sumunya-mu.tr am  | “And  names  occurring 
in  the  Yeda,  which  appear  to  be  those  of  men,  are  appellations  common 
to  other  beings  besides  men.” 

“ Thus  the  words  Sahara  Prdvahani  are  not  the  names  of  a man,  but 
have  another  meaning.  For  the  particle  pra  denotes  ‘ pre-eminence,’ 
vahana  means  ‘ the  motion  of  sound,’  and  the  letter  i represents  the 
agent ; consequently  the  word  prdvahani  signifies  that  ‘ which  moves 
swiftly,’  and  is  applied  to  the  wind,  which  is  eternal.  Sahara  again  is 
a word  imitating  the  sound  of  the  wind.  Thus  there  is  not  even  a sem- 
blance of  error  in  the  assertion  that  the  Yeda  is  eternal  ” ( Yadyapi  Sa- 
harah  Prdvahanir  ity  asti  parantu  srutih  pruvahany  adi-sahdah  sdumdn- 
yam  \ anyurihasydpi  vdchakam  \ talha  hi  | “ pra  ” ity  asya  utkarshus- 
rayah  | “ vahanah  ” sahdasya  gatih  \ i-kurah  karttd  j tat hd  cha  utkrishta- 
gaty-dsrayo  vuyu-parah  | sa  cha  anudih  | Salarah  Hi  vdyu-sahdunukara- 
nam  | Hi  na  anupapatti-gandho  ’ pi  |). 

Before  proceeding  to  the  32nd  Sutra,  I shall  quote  some  further 
illustrations  of  the  31st,  which  are  to  be  found  in  certain  passages  of 
the  Introduction  to  Sayana’s  Commentary  on  the  Eig-veda,  where  he 
is  explaining  another  section  of  the  Mlmansa  Sutras  (i.  2, 39  ff.). 
The  passages  are  as  follows  (p.  7) : 

Anitya-saiiuyogad  mantrdnarthakyam  | “kith  te  krinvanti  Klkateshv  ” 
Hi  mantre  Kikato  ndma  janapadah  umndtah  j Tath-1  Naichasukhani  numa 
nagaram  Pramagando  ndma  rdjd  ity  ete’rthdh  anitydh  umnutdh  \ Tathu 
cha  sati  pruk  Pramagandud  na  ay  am  mantro  hhuta-purvah  iti  gamyate  \ 
And  in  p.  10:  Yad  apy  uktam  Pramagandudy  - anitydrtha-  samyogdd 
mantrasya  anuditvam  na  syud  iti  tatrottaram  sutrayati  \ “ Uktas  chu- 
nitya-samyogah'"  iti  \ prathama-pudasya  antimudhikarane  so  ’ yam  anitya- 
samyoga-doshah  uktah  parihritah  \ Tathu  hi  \ tatra  purva-pakshe  Vedu- 
ndm  paurusheyatvaih  vaktum  Kuthakarh  Edlupakam  ity-udi-purusha- 
samhandhuhhidhunam  hetukritya  “ anitya-darsanuch  cha ” iti  hetv-antaram 
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gutritam  \ “Babarah  prdvdhanir  dkamayata ” ity  anitydnum  Babarudlndm 
arthandih  darsanut  tatah  purvam  asattvdt  pauruskeyo  vedah  iti  tasya 
uttaram  sutritam  “ par  am  tu  sruti-samdnya-mdtram ” iti  | tasya  ayarn 
arthah  \ yat  Kdthalcudi-samukhjdnam  tat  pravachana-nimittam  | yat  tu 
param  Babarudy-anitya-darsanam  tat  sabda-sdmunya-mutram  na  tu  tatra 
Babarukhyah  Jcasckit  purusho  vivakshitah  | Icintu  “ babara ” iti  sabdafn, 
hirvan  vdyur  abhidhlyate  | sa  cha  pravdhanih  | praharsliena  vahana- 
iilah  | Ei am,  anyatrupy  uhamyam  | 

“It  is  objected  that  the  mantras  are  useless,  because  they  are  con- 
nected with  temporal  objects.  Thus  in  the  text,  ‘what  are  thy  cows 
doing  amoDg  the  Klkatas  ? ’°®  a country  called  Kikata  is  mentioned,  as 
well  as  a city  named  Naichasakha,  and  a king  called  Pramaganda,  all 
of  them  non-eternal  objects.  Such  being  the  case,  it  is  clear  that  this 
text  did  not  exist  before  Pramaganda.”  The  answer  to  this  is  given  in 
p.  10 : To  the  further  objection  that  the  mantras  cannot  be  eternal) 
because  such  temporal  objects  as  Pramaganda,  etc.,  are  referred  to  in 
them,  an  answer  is  given  in  the  following  Sutra : ‘ The  connection 
with  non-eternal  objects  has  been  already  explained.’  In  the  last 
section  of  the  first  chapter,  this  very  objection  of  the  hymns  being  con- 
nected with  non-eternal  things  has  been  stated  and  obviated  (see  above, 
Sutras  28-31).  For  in  the  statement  of  objections,  after  it  has  first 
been  suggested  as  a proof  of  the  human  origin  of  the  Vedas,  that  they 
bear  names,  Kathaka,  Kalapaka,  etc.,  denoting  their  relation  to  men,  a 
further  difficulty  is  stated  in  a Sutra,  viz.,  that  ‘ it  is  noticed  that  non- 
eternal objects  are  mentioned  in  the  Yedas;  ’ as,  for  example,  where  it 
is  said  that  ‘ Babara  Pravahani  desired.’  Now,  as  it  specifies  non- 
eternal objects  of  this  kind,  the  Yeda,  which  could  not  have  existed 
before  those  objects,  must  be  of  human  composition.  The  answer  to 
this  is  given  in  the  aphorism,  * any  further  names  are  to  be  understood 
as  common  to  other  things.’  The  meaning  is  this  : the  names  Kathaka, 
etc.,  are  given  to  the  Yedas  because  they  are  expounded  by  Katha,  etc.  ; 
and  the  further  difficulty  arising  from  the  names  of  Babara  and  other 
objects  supposed  to  be  non-eternal,  is  removed  by  such  names  being 
common  to  other  objects  [which  are  eternal  in  their  nature].  No 
persons  called  Babara,  etc.,  are  intended  by  those  names,  but  the  wind, 
which  makes  the  sound  babara,  is  so  designated.  And  pravahani  refers 
M See  the  First  Volume  of  this  work,  p.  342,  and  the  Second  Volume,  p.  362. 
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to  the  same  object,  as  it  means  that  which  carries  swiftly.  The  same 
method  of  explanation  is  to  be  applied  in  other  similar  cases.” 

I proceed  to  the  32nd  Sutra.  It  is  asked  how  the  Veda  can  consti- 
tute proof  of  duty  when  it  contains  such  incoherent  nonsense  as  the 
following:  “An  old  ox,  in  blanket  and  slippers,  is  standing  at  the  door 
and  singing  benedictions.  A Brahman  female,  desirous  of  offspring, 
asks,  * Pray,  o king,  what  is  the  meaning  of  intercourse  on  the  day  of 
the  new  moon?’  or  the  following : ‘the  cows  celebrated  this  sacrifice’” 
{Nanu  “ Jaradgavo  kambala-pddukdbhyum  dvuri  sthito  guyati  manga- 
luniB~  | tam  bruhmani  priclihati  puttra-kumdi  rdjann  amdydih  labhanasya 
ko’rthah”  | iti  | “ guvo  vai  etat  sattram  usata ” ity-udlnam  asambaddha- 
praldpdnum  vede  sattvdt  kathaih  sa  dharme  pramunam ).  A reply  is 
contained  in 

Sutra  32. — Krite  vu  viniyogah  sydt  karmanah  sambandhut  | “ The 
passages  to  which  objection  is  taken  may  be  applicable  to  the  duty  to 
be  performed,  from  the  relation  in  which  they  stand  to  the  ceremony  ” 
(as  eulogistic  of  it). 

As  a different  reading  and  interpretation  of  this  Sutra  are  given  by 
Sayana  in  his  commentary,  p.  20,  I shall  quote  it,  and  the  remarks 
with  which  he  introduces  and  follows  it : 

Nanu  vede  kvachid  evaih  srdyate  “ vanaspatayah  satram  usata  sarpuh 
satram  usata  ” iti  \ tatra  vanaspatinum  achctanatvdt  sarpdndih  clietanatve 
'pi  vidyd-rahitatvud  na  tad-anushtlidnaih  samlhavati  | A to  “ Jaradgavo 
guyati  madrakuni"  ityudy-unmatta-bdla-vukya-sadrisatvdt  kenacliit  krito 
vedah  ity  usankya  uttaram  sutrayati  | “ Krite  cka  aviniyogah  sydt  kar- 
manah samatvdt"  | Yadi  jyotishtomudi-vdkyam  kenacliit  purusliena  kri- 
yeta  tadunliii  krite  tasmin  vdkye  svarga-sudhanatve  jyotishtomasya  vini- 
yogah na  sydt  \ sudhya-sudhana-bhuvasya  pnrushena  jndtum  asakyatvdt  | 
sruyate  tu  viniyogah  \ “ jyotishtomena  svarga-lcdmo  yajeta  ” iti  | na  cha 
etat  unmatta-vdkya-sadrisaih  laukika-vidhi-vukya-vad  bhuvya- karaneti- 
kartavyatu-rupais  tribhir  aihsair  upetuyuh  bhdvandyah  avagamut  \ loke 
hi  “ bruhmandn  bhojayed"  iti  vidhau  kiih  kena  katham  ity  dkdnkshuydrh 

67  Tn  his  commentary  on  the  following  aphorism  S'ahara  Svamin  gives  only  a part 
of  this  quotation,  consisting  of  the  words  Jaradgavo  gayaii  matlakani,  “An  old  ox 
sings  senseless  words ; ” and  adds  the  remark  : kathaih  noma  jaradgavo  gayet,  “How 
now,  can  an  old  ox  sing ? ” We  must  not  therefore  with  the  late  Dr.  Ballantyne  take 
t'aradgava  for  a proper  name. 
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triptim  uddisya  odanena  dravyena  sdka-supddi-pariveshana-prakdrena  iti 
yathd  uchyate  jyotishtoma-vidhav  api  svargam  uddisya  somena  dravyena 
dikshanlyady -angopakdra-prakdrena  ity  ukte  katham  unmatta  - vdkya- 
sadrisam  bhaved  iti  \ vanaspaty-ddi-satra-vdkyam  api  na  tat-sadrisam 
tasya  satra-karmano  jyotishtomddind  samatvdt  \ yat-paro  hi  sabdah  sa 
sabddrthah  iti  nydya-vidah  uhuh  | jyotishtomddi-vdkyasya  vidhuyakatvud 
anushtnane  tatparyyam  | vanaspaty - ddi-  satra-vdkyasya  arthavadatvdd 
prasamsdydm  tdtparyam  \ sd  cha  avidyamdnendpi  karttum  sakyate  \ ache- 
tandh  avidvdihso  'pi  satram  anushthitavantah  kim punas  chetanuh  vidvdihso 
bruhmandh  iti  satra-stutih  \ 

“ But  it  'will  be  objected  that  tbe  Yeda  contains  such  sentences  as 
tbis : ‘ trees  and  serpents  sat  down  at  a sacrifice.’  Now,  since  trees 
are  insensible,  and  serpents,  though  possessing  sensibility,  are  destitute 
of  knowledge,  it  is  inconceivable  that  either  the  one  or  the  other  should 
celebrate  such  a ceremony.  Hence,  from  its  resembling  the  silly  talk 
of  madmen  and  children,  as  where  it  says,  ‘ An  old  ox  sings  songs  (fit 
only  for  the  Madras  ?)’  (see  the  Second  Volume  of  this  work,  pp.  481  ff.), 
the  Veda  must  have  been  composed  by  some  man.  The  answer  to  this 
doubt  is  contained  in  the  following  Sutra  (which  I can  only  render  by 
a paraphrase) : ‘ If  prescribed  by  mere  human  authority,  no  rite  can 
have  any  efficacy ; but  such  ceremonies  as  the  jyotishtoma  rest  on  the 
authority  of  the  Veda;  and  narrative  texts  such  as  that  regarding  the 
trees  and  serpents  have  the  same  intention  as  precepts,  i.e.  to  recom- 
mend sacrifice.’  If  the  sentence  enjoining  the  jyotishtoma  sacrifice  had 
been  composed  by  any  man  then,  as  the  sentence  was  so  composed, 
the  sacrifice  so  enjoined  would  not  have  been  applicable  as  a means  of 
attaining  paradise ; for  no  man  could  know  either  the  end,  or  the  means 
of  accomplishing  it.  But  the  application  in  question  is  prescribed  in 
the  Veda  by  the  words  ‘ let  him,  who  seeks  paradise,  sacrifice  with  the 
jyotishtoma.’  Now  this  injunction  does  not  resemble  the  talk  of  a 
madman,  since  we  recognize  in  it,  as  in  injunctions  of  a secular  kind, 
the  contemplation  of  the  three  characteristics  of  the  action  to  be  per- 
formed, viz.  its  end,  means,  and  mode.  For,  as  when  a question  is  put 
in  regard  to  the  object  for  which,  the  instrument  through  which,  and 
the  manner  in  which  the  precept,  ‘to  feed  Brahmans,’  is  to  be  fulfilled, 
we  are  told  that  the  object  is  to  be  their  satisfaction,  the  instrumental 
substance  boiled  rice,  and  the  manner,  that  it  is  to  be  served  up  with 
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vegetables  and  condiments; — in  the  same  'way,  in  the  Yedic  injunction 
regarding  the  jyotishtoma,  we  are  told  that  paradise  is  the  object,  that 
soma  is  the  instrumental  substance,  and  that  the  application  of  the 
introductory  and  other  portions  of  the  ritual  is  the  manner.  And  when 
this  is  so,  how  can  this  precept  be  compared  to  the  talk  of  a madman  ? 
Nor  docs  the  sentence  regarding  trees,  etc.,  celebrating  a sacrifice, 
admit  of  such  a comparison,  since  the  sacrifice  in  question  is  similar 
to  the  jyotishtoma  and  other  such  rites.  For  logicians  scy  that  the 
meaning  of  a word  is  the  sense  which  it  is  intended  to  intimate.  The 
purport  of  the  sentence  regarding  the  jyotishtoma,  which  is  of  a pre- 
ceptive character,  is  to  command  performance.  The  object  of  the  sen- 
tence regarding  trees,  etc.,  attending  at  a sacrifice,  which  is  of  a narra- 
tive character,  is  eulogy ; and  this  can  be  offered  even  by  a thing 
which  has  no  real  existence.  The  sacrifice  is  eulogized  by  saying  that 
it  wa3  celebrated  even  by  insensible  trees  and  ignorant  serpents : how 
much  more,  then,  would  it  be  celebrated  by  Frahmans  possessed  both 
of  sensation  and  knowledge ! ” 

The  following  passage  from  the  Nyaya-mala-vistara,  a treatise  con- 
taining a summary  of  the  doctrines  of  the  Purva-mimansa  of  Jaimini, 
by  Madhava  Acharyya,  the  brother  of  Sayana  Acheryya  (see  above, 
p.  6G)  repeats  some  of  the  same  reasonings  contradicting  the  idea  that 
the  Yeda  had  any  personal  author  (i.  1,  25,  26)  : 

Paurusheyam  na  vu  veda-vuhjam  syut  paurusheyatd  \ Kuthakudi- 
samukhyunud  vujcyatvuch  chuvya-vdkya-vat  \ Samdkhyd  'dhyupahatvena 
vukyatvam  tn  paruhatam  | Tatkartr-anupalambhem  syut  tato  ’ paurushe- 
yatu | Kuthakaiii  Kautliumaih  Taitth'lyakam  ilyudi  samdkhyd  tat-tad- 
veda-vishayu  loke  drishtu  | taddhita  -pratyayas  cha  tern  proktam  ity 
asminn  arthe  varttate  | tathu  sati  Vyusena  proktaih  Yaiyusikam  Ehura- 
tam  ity-uduv  iva  paurusheyatvam  pratlyate  \ k inch  a | vimataih  veda-vuk- 
yam  paurusheyam  \ vukyatvut  \ Kulidusudi-vukya-vad  iti  prupte  brumah  \ 
adhyayana-sampraduya-pravarltakatvena  samukhyd  upapadyate  \ Kulidu- 
sudi-grantheshu  tat-sarguvasune  karlturah  upalabliyante  \ tatliu  vedasyupi 
paurusheyatve  tat-karttu  upalabhyeta  na  cha  upalalhyate  \ ato  vdkyatva- 
hetuh  pratikula-tarlca-pardhatah  | tasmdd  apaurusheyo  vedah  \ tathu  sati 
purusha-buddhi-kritasya  aprdmdnyasya  andsankanlyatvdd  vidhi-vdkyasya 
dharme  prumunyam  susthitam  | 83 

88  I have  extracted  this  passage  from  Prof.  Goldstiicker’s  text  of  the  Nyaya-mala- 
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“ [Verses]  1 Is  the  word  of  the  Veda  derived  from  a personal  author 
or  not?  It  must  (some  urge)  be  so  derived,  since  (1)  it  bears  the 
names  of  Kathakn,  etc.,  and  (2)  has  the  characters  of  a sentence,  like 
other  sentences.  No  (we  reply) ; for  (1)  the  names  arose  from  parti- 
cular persons  being  teachers  of  the  Vedas,  and  (2)  the  objection  that 
the  Vedic  precepts  have  the  characters  of  common  sentences  is  refuted 
by  other  considerations.  The  Veda  can  have  no  personal  author,  since 
it  has  never  been  perceived  to  have  had  a maker.’  [Comment]  It  is 
objected  (1)  that  the  names  Kathaka,  Kauthuma,  Taittirlyaka,  etc.,  are 
applied  in  common  usage  to  the  different  Vedas;  and  the  taddhita  affix 
by  which  these  appellations  are  formed,  denotes  ‘ uttered  by  ’ [Katha, 
Kuthumi,  and  Tittiri]  (comp.  Panini,  iv.  3,  101).  Such  being  the 
case,  it  is  clear  that  these  parts  of  the  Vedas  are  derived  from  a per- 
sonal author,  like  the  Mahabharata,  which  is  styled  Vaiyasika,  because 
it  was  uttered  by  Vyasa,  etc.  And  further  (2),  the  sentences  of  the 
Veda,  being  subject  to  different  interpretations,  must  have  had  a per- 
sonal author,  because  they  have  the  properties  of  a sentence,  like  the 
sentences  of  Kalidasa,  etc.  To  this  we  reply  (1),  the  name  applied  to 
any  Veda  originates  in  the  fact  that  the  sage  whose  name  it  bears,  was 
an  agent  in  transmitting  the  study  of  that  Veda.  But  (2)  in  the  books 
of  Kalidasa  and  othqrs,  the  authors  are  discoverable  [from  the  notices] 
at  the  end  of  each  section.  Now  if  the  Veda  also  were  the  composition 
of  a personal  author,  the  composer  of  it  would,  in  like  manner,  be  dis- 
coverable ; but  such  is  not  the  case.  Hence,  the  objection  that  the 
Veda  partakes  of  the  nature  of  common  sentences  is  refuted  by  opposing 
considerations.  Consequently  the  Veda  is  not  the  work  of  a personal 
author.  And  such  being  the  case,  as  we  cannot  suspect  in  it  any  falli- 
bility occasioned  by  the  defects  of  human  reason,  the  preceptive  texts 
of  the  Veda  are  demonstrated  to  be  authoritative  in  questions  of  duty.” 
II. — Vedurtha-prakusa.  The  verses  just  quoted  are  repeated  in  the 
Vedartha-prakasa  of  Madhava  on  the  Taittiriya  Sanhita  (p.  26),  with 
a various  reading  at  the  beginning  of  the  third  line,  viz.  “ samulchyunam 
yravaclianut”  instead  of  “ samdkhyd  ’dhyupakatvena.”  The  comment 
by  which  the  verses  are  explained  in  the  same  work,  is  as  follows : 
Vulmlklyam  Vaiyasiklyam  ityudi-samakhyanud  Ilamay am- Bharat a- 

vistara ; and  I am  indebted  to  the  same  eminent  scholar  for  some  assistance  in  my 
translation  of  it. 
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dikarh  yathd  paurusheyam  tathd  Kdthakam  Kauthumafh  Taittirlyam  ity- 
udi-samdkhyundd  vedah  paurusheyah  \ Idnclxa  veda-vdkyam  paurusheyam 
vdkyatvdt  Kulidusudi-vakya-vad  iti  chet  \ maivam  \ sampraddya-pravrit- 
tyd  samakhyopapatteh  \ Ydlcyatva-hetus  tv  anupalabdhi-viruddha-kdlatya- 
ydpadishtah  | Yathd  Yydsa-  Yulmiki-prabhritayas  tad-grantha-nirmund- 
vasare  Icaisdiid  upalabdhdh  anyair  apy  avichhinna  - sampraddyena  upa- 
labhyante  | na  tathd  veda-karttd  purushah  kaschid  upalabdhah  | prat- 
yuta  vedasya  nityatvaih  sruti-smritibliydm  piirvam  uddliritam  | Para- 
mdtmd  tu  veda-karttd  ’ pi  na  laukika-purushah  | tasmdt  karttri-doshd- 
bhdvdd  nasty  aprdmunya-sankd  \ 

“It  may  be  said  (1)  that  as  the  Bamayana,  the  Mahabharata,  and 
other  such  books,  are  regarded  as  the  works  of  personal  authors  from 
the  epithets  Valmlkiya  (composed  by  Yalmlki),  Yaiyasikiya  (composed 
by  Vyasa),  etc.,  which  they  bear,  so  too  the  Yeda  must  have  had  a 
similar  origin,  since  it  is  called  by  the  appellations  of  Kathaka,  Kau- 
thuma,  Taittiriya,  etc. ; and  farther  (2),  that  the  sentences  of  the  Yeda 
must  have  had  this  origin,  because  they  possess  the  properties  of  a 
common  sentence,  like  those  of  Kalidasa  and  others.  But  these  ob- 
jections are  unfounded,  for  (1)  the  appellations  of  those  parts  of  the 
Yeda  are  derived  from  the  sages  who  were  agents  in  transmitting  the 
study  of  them ; and  (2)  the  objection  about  the  Yeda  having  the  pro- 
perties of  a common  sentence  is  opposed  to  the  fact  that  no  author 
was  ever  perceived,  and  so  proceeds  upon  an  erroneous  generalization.89 
For  though  Yyasa  and  Yalmlki,  etc.,  when  employed  in  the  composition 
of  their  respective  works,  were  perceived  by  some  persons  to  be  so  en- 

89  This  phrase  thus  translated  ( lcdlatyayapadislita ) is  a technical  term  in  the 
Nyaya  philosophy,  denoting  one  of  the  hetv-abhasas,  or  “mere  semblances  of  reasons,” 
and  is  thus  defined  in  the  Nyaya-sutras,  i.  49,  K a Id  tyayapad  ish  tah  kalatitah,  which 
Dr.  Ballantyne  (Aphorisms  of  the  Nyaya,  p.  42)  thus  explains  : “That  [semblance  of 
a reason]  is  mis-timed,  which  is  adduced  when  the  time  is  not  [that  when  it  might 
have  availed].  [For  example,  suppose  one  argues  that]  fire  does  not  contain  heat, 
because  it  is  factitious,  [his  argument  is  mis-timed  if  we  have  already  ascertained  by 
the  superior  evidence  of  the  senses  that  fire  does  contain  heat].”  It  does  not,  however, 
appear,  how  the  essential  validity  of  an  argument  can  depend  at  all  on  the  time  when 
it  is  adduced,  as  is  justly  observed  by  Professor  Goldstucker,  who  has  favoured  me 
with  his  opinion  on  the  sense  of  the  phrase.  After  consulting  the  commentary  of 
Vatsyayana  in  loco,  he  thinks  the  aphorism  (which  is  not  very  distinctly  explained 
by  the  commentators)  must  denote  the  erroneous  transference  of  a conclusion  deduced 
from  the  phenomena  happening  at  one  “ time,”  t.e.  belonging  to  one  class  of  cases, 
to  another  class  which  does  not  exhibit,  or  only  apparently  exhibits,  the  same  pheno- 
mena ; in  short,  a vicious  generalization. 
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gaged,  and  are  known  by  others  also  [in  after  ages]  to  be  the  authors, 
from  the  existence  of  an  unbroken  tradition  to  that  effect ; — no  human 
author  of  the  Yeda  has  ever  been  perceived.  On  the  contrary,  we 
have  formerly  shown  that  the  eternity  of  the  Yeda  is  declared  both  by 
itself  and  by  the  Smriti.  And  even  if  the  Supreme  Spirit  be  the  maker 
of  it,  still  he  is  not  a mundane  person ; and  consequently,  as  no  defect 
exists  in  the  maker,  there  is  no  reason  to  suspect  fallibility  in  his  work.” 

No  notice  has  been  taken  by  these  commentators  of  an  objection 
which  might  have  been  raised  to  the  validity  of  this  reasoning,  viz.  that 
the  hymns  of  the  Rich  and  other  Yedas  are  all  set  down  in  the  Anu- 
kramanis,  or  indices  to  those  works,  as  being  uttered  by  particular 
rishis ; the  rishis  being,  in  fact,  there  defined  as  those  whose  words  the 
hymns  were — yasya  vdkyam  sa  rishih .90  (See  Colebrooke’s  Misc.  Ess. 
i.  26,  or  p.  12  of  Williams  and  Norgate’s  ed.)  Though,  however,  this 
objection  has  not  been  alluded  to  in  any  of  the  preceding  passages,  an 
answer  has  been  provided  to  it  in  the  well-known  assertion  of  the 
orthodox  Indian  writers  that  the  rishis  did  not  compose,  but  only  saw 
and  afterwards  repeated  the  hymns  and  other  parts  of  the  Yedas,  which 
had  in  reality  pre-existed  from  eternity. 

Thus,  in  the  Yedartha-prakasa  on  the  Taittiriya  Sanhita,  p.  11,  it  is 
said : Atindriydrtha-drasJitdrah  rishayah  | Teshdm  veda-drashtritvaih 
smaryate  \ Yuydnte  ’ntarhitdn 91  Vedun  setihdsun  maharshayah  \ Lelliire 
tapasu  purvam  anujndtdh  svayamlhuvd  | (Mahabharata,  S'antiparvan, 
verse  7660.  See  above,  p.  49.)  “The  rishis  were  seers  of  things 
beyond  the  reach  of  the  bodily  senses.  The  fact  of  their  seeing  the 
Yedas  is  recorded  in  the  Smriti:  ‘The  great  rishis,  empowered  by 
Svayambhu,  formerly  obtained,  through  devotion,  the  Vedas  and  the 
Itihasas  which  had  disappeared  at  the  end  of  the  [preceding]  Yuga.’  ” 

So,  too,  Manu  (as  already  quoted,  Yol.  I.  p.  394)  says,  in  similar, 
although  more  general  language : Prajdpatir  idaih  sdstram  tapasaivd- 
srijat  prablmh  | Tathaiva  vedun  rishayas  tapasu  pratipedire  \ “Praja- 
pati  created  this  S'astra  (the  Institutes  of  Manu)  by  austere-fervour 
( tapas ) ; and  by  the  same  means  the  rishis  obtained  the  Vedas.” 

50  Some  passages  from  the  Nirukta  on  this  subject  will  be  quoted  in  a later  part  of 
this  volume. 

91  The  text  of  the  Biblioth.  Ind.  reads  tarhi  tan.  I have  followed  the  M.  Bh., 
which  evidently  gives  the  true  reading. 


86 


OPINIONS  REGARDING  THE  ORIGIN,  ETC. 


The  folio-wing  extract  from  the  account  of  the  Purva-mimansa  philo- 
sophy, given  in  the  Sarva-darsana-sangraha  of  Madhava  Acharyya 
(Bibliotheca  Indica,  pp.  127  ff,),  contains  a fuller  summary  of  the  con- 
troversy between  the  Mimansakas  and  the  Naiyayikas  respecting  the 
grounds  on  which  the  authority  of  the  Yeda  should  be  regarded  as 
resting : 

Si/ ad  etat  \ vedasya  katham  apaurusheyatvam  abhidhiyate  \ tat-prati- 
pddaka-pramdnubhdvdt  katliam  manyetlidli  apaurusheydh  veduh  \ sampra- 
dCyuvichcJihede  saty  asmaryyamuna-kartlrikatvud  utma-vad  iti  | tad  etad 
mandaih  viseshanusiddheh  | paurusheya-veda-vudibhih  pralaye  sampra- 
duya  - vichchhedasya  kakshlkarandt  \ lcinclia  kirn  idem  asmaryyamdna- 
karttrikatvam  ndma  | apratiyamdna  - karttrikatvam  asmarana  - gocliara- 
kartlrikatvam  vu  | na  pratliamah  kalpah  Paramesvarasya  karttuh  pra • 
miter  abhyupayamut  \ na  dvitiyo  vikalpdsahatvut  | tatlid  hi  \ him  ekena 
asmaranam  abhipreyate  sarvair  vd  | na  ddyali  | “ yo  dharma-sllo  jita - 
muna-roshah  ” ityudishu  muktakoktishu  vyabhielidrdt  | na  dvitiyah  | sar- 
vusmaranasya  asarvajna-durjndnatvdt  | 

Paurusheyatve  pramuna-sambhavdeh  cha  veda-vakydni  pauruslieydni  \ 
vdkyatvut  \ Kulidusudi-vakya-vat  | veda-vdkyuni  dpta-pranltuni  \ pra- 
munatve  sati  vdkyatvdd  Manv-ddi-vukya-vad  iti  I 

Nanu  | uVedasyudhyayanaih  sarvam  gurv-adhyayana-purvakam  \ vedd- 
dhyayana-sumdmyud  adhunu  ’ dhyayanam  yathd  ” | ity  anumdnam  prati 
sddhanan  pragalbliate  iti  chet  | tad  api  na  pramdna  kotim  praveslitum 
Ishte  | “ Bhdratddhyayanam  sarvam  gurv-adhyayana-purvakam  | Blidra- 
tudhyayanatvena  sdmpratddhyayanaih  yatbu  ” iti  ubhusa-samdiia-yoga- 
kshematvut  | nanu  tatra  Vydsah  karttu  iti  smaryyate  “ ko  hy  anyali 
Pundarikilkshud  Malidblidrata-krid  bhavet  ” ity-uduv  Hi  chct  | tad 
asuram  \ “ ridiah  sumdni  jajnire  \ dihanddmsi  jajnire  tasmud  yajus  tas- 
mud  ajdyatn  ” iti  purusha-sukte  vedasya  sa-kartrikatd-pratipudandt  | 

K inch  a anityah  sabdah  sdmunyavattve  sati  asmad-udi-vuliyendriya- 
gruhyatvud  ghata-vat  | nanv  idam  anumdnam  sa  evuyaih  ga-kdrah  ity 
pratyabhjnd-pramdna-pratihatam  iti  diet  | tad  ati phalgu  “ luna-punar- 
juta-kesa-dalita-kund”-dduv  iva  pratyabhijndyuh  surndnya-vishayatvena 
budhakatvubhavdt  | 

Nani)  asanrasya  Paramesvarasya  tulv-udi-sthdndbhdvena  varnodidiu- 
randsambhavdt  katham  tal-pranitatvaih  vedasya  sydd  iti  chet  j na  lad 
bhadram  svabhuvalo  ' sarirasyupi  tasya  bhaklunugrahurthaih  lilu-vigraha- 
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grahana - sambhavut  | tasmad  vedasya  apaurushcyatua- radio  yuktir  na 
yuktd  iti  diet  \ 

Tatra  samddhdnam  abhidhlyate  | Kim  idam  paurusheyatvam  sisudhayi- 
shitam  | purushdd  utpannatva-mdtram  \ yathd  asmad-udibhir  aliar  aliar 
uchchdryyamdnasya  vedasya  \ pramundntarena  artham  upalalhya  tat- 
prakdsanuya  rachitatvam  vd  \ yatliu  asmad-udibhir  iva  nibadhyamdnasya 
prabandhasya  | prathame  na  vipratipattih  | charame  him  anumdna-baldt 
tat-sddhanam  ugama-baldd  vd  | na  udyah  | Ifulatl-mudhavddi-vdhyeshu 
savyabhichdratvut  \ atha  pramdnatve  sati  iti  visishyate  iti  diet  \ tad  api 
na  vipaschito  manasi  vaisadyam  dpadyate  | pramununtarugodiarurtha- 
pratipddaham,  hi  vuhyam  Veda-vdkyam  \ tat  pramdndntara-gocliardrtha- 
pratipudaliam  iti  sudhyamdne  “ mama  mdtu  bandliyd  ” iti  vad  vyughdtd- 
pdtdt  | hincha  Paramesvarasya  llld  - vigraha  -parigrahdbhyupagame  'py 
atindriyurtha-darsanani  na  sanjughatlti  desa-hula-svabhuva-viprakrish- 
tdrtha- grahanopdydbhdvut  | na  dia  tach-chahshur-ddikam  eva  tddrih- 
pratlti-janana-hshamam  iti  mantavyam  \ drishtunusurenaiva  kalpanuydh 
usrayaniyatvdt  \ tad  uhtaih  Gurubhih  sarvajna  - nirdkarana  - veldyum 
“ yatrupy  atisayo  drishtah  sa  svdrthdnatilanghandt  I dura-sukshmudi- 
drishtau  sydd  na  rdpe  srotra-vrittitu  ” iti  \ atah  eva  na  ugama-baldt  tat- 
sddhanam  | 

“ Ten  a proktam ” iti  Puniny-anusdsane  jdgraty  api  Kdthaka-Kdlupa- 
Taittiriyam  ityddi-samukhyu  adhyayana-sampraduya-pravarttaka-visha- 
yatvena  upapadyate  | tad- vad  atrdpi  sawpraddya-pravarttaka-vishaya- 
tvendpy  upapadyate  | na  dia  anumdna-baldt  sabdasya  anityatva-siddhih  | 
pratyabhijnd-virodhdt  \ . . . . 

Nanv  idam  pratyabhijndnam  gatvddi-juti-vishayam  na  gddi-vyakti- 
vishayam  tdsdih  prati-purasham  bhedopalambhud  | anyathd  “Somasarma 
’ dlate  ” iti  vibhugo  na  syud  iti  diet  | tad  api  sobhum  na  bibliartti  gddi- 
vyakti-bhede  pramunubhdvena  galvddi-jdti-vishaya-kalpanuydm  pramund- 
bhavut  | Yathd  gatvaiti  ajdnatah  ekam  eva  bhinna-desa-parimdna-sam- 
sthuna-vyakty-upadlidna-vasud  bhinna-desam  iva  alpam  iva  maliad  iva 
dlrgham  iva  vdmanam  iva  pratliate  iathd  ga  vyaktim  ajdnatah  ekd  'pi 
vyanjaka-bheddt  tat-tad- dharmdnubandhini  pratiblidsate  | etena  virud- 
dha-dharmudhyusud  bheda  - pratibhusah  iti  pratyuktam  | tatra  kirn 
svdbhuviko  viruddha-dliarmudhyuso  bheda-sudhakatvena  abliimatah  prd- 
titiko  vd  | prathame  asiddhih  | aparathd  svdbhuvika-bheddbhyupagame 
dasa  ga-kurdn  udachdrayat  Chaitra  iti  prattipattih  sydd  na  tu  dasa- 
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kritvo  ga-kurah  iti  | dvitiye  tu  na  svubJicvika-bheda-siddhih  | na  hi 
paropudhi-lhedena  svdbhdvikam  aikyarh  vihanyate  \ via  bhud  nabhaso  'pi 
kumbhady  -itpudhi  -bhedut  svdbhdviko  Ihedah  | . . . . tad  uktam  achdry- 
yaih  | 1 prayojanafh  tu  yaj  jutes  tad  varnud  eva  labhyate  \ vyahti-labhyaih 
tu  nudebhyah  iti  gatvadi-dhir  vrithd  ” iti  | tathd  cha  “ pratyabhijnd 
yadd  sabde  jugartti  niravagraliu  | anityatvdnumdndni  saiva  sarvuni  bd- 
dhate  ” | . . . . tatas  cha  vedasya  apaurusheyatayd  nirasta-samasta-sankd- 
kalankdnkuratvena  svatah  siddhaffi  dharme  prdmunyam  iti  susthitam  | 
“Be  it  so.  But  how  [the  Naiyayikas  may  ask]  is  the  Veda  alleged 
to  be  underived  from  any  personal  author  ? How  can  you  regard  the 
Vedas  as  being  thus  underived,  when  there  is  no  evidence  by  which 
this  character  can  he  substantiated  ? The  argument  urged  by  you  Ml- 
mansakas  is,  that  while  there  is  an  unbroken  tradition,  still  no  author 
of  the  Veda  is  remembered,  in  the  same  way  as  [none  is  remembered] 
in  the  case  of  the  soul  (or  self).  But  this  argument  is  very  weak,  be- 
cause the  asserted  characteristics  [unbrokenness  of  tradition,  etc.]  are  not 
proved ; since  those  who  maintain  the  personal  origin  [i.e.  origin  from 
a person]  of  the  Veda,  object  that  the  tradition  [regarding  the  Veda] 
was  interrupted  at  the  dissolution  of  the  universe  ( pralaya ).92  And 
further : what  is  meant  by  the  assertion  that  no  author  of  the  Veda  is 
remembered  ? Is  it  (1)  that  no  author  is  believed  ? or  (2)  that  no  author 
is  the  object  of  recollection  ? The  first  alternative  cannot  be  accepted, 
since  it  is  acknowledged  [by  us]  that  God  ( Paramescara ) is  proved  to 
be  the  author.  Hor  can  the  second  alternative  be  admitted,  as  it  cannot 
stand  the  test  of  the  following  dilemma,  viz.  Is  it  meant  (a)  that  no 
author  of  the  Veda  is  recollected  by  some  one  person,  or  (5)  by  any 
person  whatever?  The  former  supposition  breaks  down,  since  it  fails 
when  tried  by  such  detached  stanzas  as  this,  ‘ he  who  is  religious,  and 
has  overcome  pride  and  anger,’  etc.93  And  the  latter  supposition  is  in- 
admissible, since  it  would  be  impossible  for  any  person  who  was  not 
omniscient  to  know  that  no  author  of  the  Veda  was  recollected  by  any 
person  whatever. 

92  This  objection  occurs  in  a passage  of  the  Kusumanjal'  which  I shall  quote 
further  on. 

93  I do  not  know  from  what  work  this  verse  is  quoted,  or  what  is  its  sequel.  To 
prove  anything  in  point,  it  must  apparently  go  on  to  assert  that  such  a saint  as  is  here 
described  remembers  the  author  of  the  Veda,  or  at  least  has  such  superhuman  facul- 
ties as  would  enable  him  to  discover  the  author. 
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“ And  moreover,  [the  Naiyayikas  proceed],  the  sentences  of  the  Yeda 
must  have  originated  with  a personal  author,  as  proof  exists  that  they 
had  such  an  origin,  since  they  have  the  character  of  sentences,  like 
those  of  Kalidasa  and  other  writers.  The  sentences  of  the  Yeda  have 
been  composed  by  competent  persons,  since,  while  they  possess  au- 
thority, they  have,  at  the  same  time,  the  character  of  sentences,  like 
those  of  Manu  and  other  sages. 

“But  [ask  the  Mlmansakas]  may  it  not  be  assumed  that,  ‘All  study 
of  the  Yeda  was  preceded  by  an  earlier  study  of  it  by  the  pupil's  pre- 
ceptor, since  the  study  of  the  Yeda  must  always  have  had  one  common 
character,  which  was  the  same  in  former  times  as  now ; ’ 94  and  that 
this  inference  has  force  to  prove  [that  the  Yeda  had  no  author  or  was 
eternal]  ? Such  reasoning  [the  Naiyayikas  answer]  is  of  no  force  as 
proof,  [for  it  might  be  urged,  with  an  equal  show  of  reason,  that]  ‘ All 
study  of  the  Mahabharata  was  preceded  by  an  earlier  study  of  it  by  the 
pupil’s  preceptor,  since  the  study  of  the  Mahabharata,  from  the  mere 
fact  of  its  being  such,  [must  have  had  the  same  character  in  former 
times]  as  it  has  now ; ’ and  the  advantage  of  such  an  argument  is 
simply  illusory.  But  the  [Mlmansakas  will  ask  whether  there  is  not  a 
difference  between  these  two  cases  of  the  Yeda  and  the  Mahabharata, 
since]  the  Smriti  declares  that  [Vishnu  incarnate  as]  Vyasa  was  the 
author  of  the  latter, — according  to  such  texts  as  this,  ‘ Who  else  than 
Pundarikaksha  (the  lotus-eyed  Yishnu)  could  be  the  maker  of  the 
Mahabharata?’  (see  above,  p.  39), — [whilst  nothing  of  this  sort  is 
recorded  in  any  S'astra  in  regard  to  the  Yeda].  This  argument,  how- 
ever, is  powerless,  since  it  is  proved  by  these  words  of  the  Purusha- 
sukta,  ‘ Prom  him  sprang  the  Rich  and  Saman  verses  and  the  metres, 
and  from  him  the  Yajush  verses,’  (above,  p.  3)  that  the  Yeda  had  a 
maker. 

“Further  [proceed  the  Naiyayikas]  we  must  suppose  that  sound 
[on  the  eternity  of  which  the  eternity  and  uncreatedness  of  the  Veda 
depend]  is  not  eternal,  since,  while  it  has  the  properties  belonging  to  a 

91  The  purport  of  this  verse  is,  that  as  every  generation  of  students  of  the  Yeda 
must  have  been  preceded  hy  an  earlier  generation  of  teachers,  and  as  there  is  no  reason 
to  assume  any  variation  in  this  process  by  supposing  that  there  ever  had  been  any 
student  who  taught  himself;  we  have  thus  a regressus  ad  infinitum , and  must  of 
necessity  conclude  that  the  Vedas  had  no  author,  but  were  eternal. 
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genus,  it  can,  like  a jar,  be  perceived  by  the  external  organs  of  beings 
such  as  ourselves.  But  [rejoin  the  Mimansakas],  is  not  this  inference 
of  yours  refuted  by  the  proof  arising  from  the  fact  that  we  recognise 
the  letter  G [for  example]  as  the  same  we  have  heard  before  ? This 
argument  [replies  the  Nuiyayika]  is  extremely  weak,  for  the  recogni- 
tion in  question  having  reference  to  a community  of  species, — as  in 
the  case  of  such  words  as  ‘ hairs  cut  and  grown  again,  or  of  full  blown 
jasmine,’  etc., — has  no  force  to  refute  my  assertion  [that  letters  are 
not  eternal]. 

“ But  [asks  the  Mimansaka]  how  can  the  Yeda  have  been  uttered 
by  the  incorporeal  Paramesvara  (God),  who  has  no  palate  or  other 
organs  of  speech,  and  therefore  cannot  be  conceived  to  have  pronounced 
the  letters  [of  which  it  is  composed]  ? This  objection  [answers  the 
Naiyayika]  is  not  happy,  because,  though  Paramesvara  is  by  nature 
incorporeal,  he  can  yet,  by  way  of  sport,  assume  a body,  in  order  to 
shew  kindness  to  his  devoted  worshippers.  Consequently,  the  argu- 
ments in  favour  of  the  doctrine  that  the  Yeda  had  no  personal  author 
are  inconclusive. 

“I  shall  now  [says  the  Mimansaka]  clear  up  all  these  difficulties. 
What  is  meant  by  this  paurusheyatva  (‘  derivation  from  a personal 
author’)  which  it  is  sought  to  prove  ? Is  it  (1)  mere  procession  ( ut - 
pannatva)  from  a person  ( purusha ),  like  the  procession  of  the  Veda 
from  persons  such  as  ourselves,  when  we  daily  utter  it?  or  (2)  is  it  the 
arrangement— with  a view  to  its  manifestation — of  knowledge  acquired 
by  other  modes  of  proof,  in  the  sense  in  which  persons  like  ourselves 
compose  a treatise  ? If  the  first  meaning  be  intended,  there  will  be  no 
dispute.  If  the  second  sense  be  meant,  I ask  whether  the  Veda  is  proved 
[to  be  authoritative]  in  virtue  (a)  of  its  being  founded  on  inference,  or 
(5)  of  its  being  founded  on  supernatural  information  ( ugama-lalut ) ? The 
former  alternative  (a)  [i.e.  that  the  Yeda  derives  its  authority  from 
being  founded  on  inference]  cannot  be  correct,  since  this  theory  breaks 
down,  if  it  be  applied  to  the  sentences  of  the  Malatl  Madhava  or  any 
other  secular  poem  [which  may  contain  inferences  destitute  of  autho- 
rity]. If,  on  the  other  hand,  you  say  (5),  that  the  contents  of  the 
Yeda  are  distinguished  from  those  of  other  books  by  having  authority, 
this  explanation  also  will  fail  to  satisfy  a philosopher.  For  the  word 
of  the  Yeda  is  [defined  to  be]  a word  which  proves  things  that  are  not 


OF  THE  VEDAS,  HELD  BY  INDIAN  AUTHOES. 


01 


provable  by  any  other  evidence.  Now  if  it  could  be  established  that 
this  Vedic  word  did  nothing  more  than  prove  things  that  are  provable 
by  other  evidence,  we  should  be  involved  in  the  same  sort  of  contra- 
diction as  if  a man  were  to  say  that  his  mother  was  a barren  woman. 
And  even  if  we  conceded  that  Paramesvara  might  in  sport  assume  a 
body,  it  would  not  be  conceivable  that  [in  that  case]  he  should  perceive 
things  beyond  the  reach  of  the  senses,  from  the  want  of  any  means  ol 
apprehending  objects  removed  from  him  in  place,  in  time,  and  in  nature. 
Nor  is  it  to  be  thought  that  his  eyes  and  other  senses  alone  would  have 
the  power  of  producing  such  knowledge,  since  men  can  only  attain  to 
conceptions  corresponding  with  what  they  have  perceived.  This  is 
is  what  has  been  said  by  the  Guru  (Prabhakara)  when  he  refutes  [this 
supposition  of]  an  omniscient  author:  ‘ Whenever  any  object  is  per- 
ceived [by  the  organ  of  sight]  in  its  most  perfect  exercise,  such  per- 
ception can  only  have  reference  to  the  vision  of  something  very  distant 
or  very  minute,  since  no  organ  can  go  beyond  its  own  proper  objects, 
as  e.g.  the  ear  can  never  become  cognizant  of  form.’  Hence  the  au- 
thority of  the  Yeda  does  not  arise  in  virtue  of  any  supernatural  in- 
formation [acquired  by  the  Deity  in  a corporeal  shape]. 

“Without  any  contravention 93  of  the  rule  of  Tanim  (iv.  3,  101 ; see 
above,  p.  83)  that  the  grammatical  affix  with  which  the  words  Kathaka, 
Kalapa,  and  Taittiriya  are  formed,  imparts  to  those  derivatives  the  sense 
of  ‘ uttered  by  ’ Katha,  Kalapa,  etc.,  it  is  established  that  the  names  first 
mentioned  have  reference  [not  to  those  parts  of  the  Yeda  being  composed 
by  the  sages  in  question,  but]  to  the  fact  that  these  sages  instituted  the 
practice  of  studying  those  parts  of  the  Yeda.  Here  also  these  appella- 
tions ought  to  be  understood  in  the  same  manner,  as  referring  to  the  fact 
of  those  sages  being  the  institutors  of  the  study  of  the  Veda ; and  we  are 
not  to  think  that  the  eternity  of  sound  [or  of  the  words  of  the  Yeda]  is 
disproved  by  the  force  of  any  inference  [to  be  drawn  from  those  names], 
Since  this  would  be  at  variance  with  the  recognition  [of  letters  as  the 
same  we  knew  before]  (see  above,  Hlmansa  Sutras,  i.  19  f.,  p.  75) 

“But  [the  Naiyayikas  will  ask]  docs  not  the  recognition  [of  G and 
other  letters  as  the  same  we  knew  before]  refer  to  them  as  belonging 
to  the  [same]  species,  and  not  as  being  the  [same]  individual  letters, 
since,  in  fact,  they  are  perceived  to  be  different  [as  uttered  by]  each 
95  Literally  “ although  the  rule  of  Panini  be  awake." 


92 


OPINIONS  REGARDING  THE  ORIGIN,  ETC., 


person, — for  otherwise  it  would  be  impossible  for  us  to  make  any  dis- 
tinction [between  different  readers,  as  when  we  say],  ‘ Somasarman  is 
reading?  ’ This  objection,  however,  shines  as  little  as  its  predecessors, 
and  has  been  answered  in  this  way,  viz.  that  as  there  is  no  proof  of  any 
distinction  of  individuality  between  G’s,  etc.,  there  is  no  evidence  that 
we  ought  to  suppose  any  such  thing  as  a species  of  G’s,  etc.  [i.e.  of  G’s 
and  other  letters  each  constituting  a species].  Just  as  to  the  man  who 
is  ignorant  that  G’s  constitute  a species,  [that  letter],  though  one 
only,  becomes,  through  distinction  of  place,  magnitude,  form,  indi- 
viduality, and  position,  variously  modified  as  distinct  in  place,  as 
small,  as  great,  as  long,  or  as  short,  in  the  same  way,  to  the  man  who 
is  ignorant  of  an  individuality  of  G’s,  [i.e.  of  G’s  being  numerically 
different  from  each  other],  this  letter,  though  only  one,  appears,  from 
the  distinction  existing  between  the  different  persons  who  utter  it,  to  be 
connected  with  their  respective  peculiarities  ; and  as  contrary  characters 
are  in  this  way  erroneously  ascribed  [to  the  letter  G],  there  is  a falla- 
cious appearance  of  distinctness  [between  different  G’s].  But  does  this 
ascription  of  contrary  characters  which  is  thus  regarded  as  creating  a 
difference  [between  G’s]  result  from  (1)  the  nature  of  the  thing,  or  (2) 
from  mere  appearance  ? There  is  no  proof  of  the  first  alternative,  as 
otherwise  an  inherent  difference  being  admitted  between  different  G’s, 
it  would  be  established  that  Chaitra  had  uttered  ten  (different]  G’s, 
and  not  [the  same]  G ten  times.  But  on  the  second  supposition,  there 
is  no  proof  of  any  inherent  distinction  [between  G’s] ; for  inherent 
oneness  (or  identity)  is  not  destroyed  by  a difference  of  extrinsic  dis- 
guises [or  characteristics].  We  must  not  conceive,  from  the  merely 
apparent  distinctness  [occasioned  by  the  separation  of  its  parts]  by 
jars,  etc.,  that  there  is  any  inherent  distinctness  in  the  atmosphere 
itself.  ...  It  has  been  said  by  the  Acharyya  ‘ The  object  which 
the  bTaiyayikas  seek,  by  supposing  a species,  is  in  fact  gained  from 
the  letter  itself ; and  the  object  at  which  they  aim  by  supposing  an 
individuality  in  letters,  is  attained  from  audible  sounds  [i.e.  the  se- 
parate utterances  of  the  different  letters),  so  that  the  hypothesis  of 
species,  etc.,  is  useless.’  And  he  thus  reaches  the  conclusion  that, 

* since,  in  respect  of  sounds  (letters),  recognition  has  so  irresistible  a 
power,  [literally,  wakes,  unrestrained],  it  alone  repels  all  inferences 
against  the  eternity  [of  sound,  or  the  Veda].”  After  some  further 
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argumentation  the  klimansaka  arrives  at  the  conclusion  that  “ as  every 
imputation  of  doubt  which  has  germinated  has  been  set  aside  by  the 
underived  character  of  the  Veda,  its  authority  in  matters  of  duty  is 
shewn  to  be  self-evident.” 

I shall  not  attempt  to  carry  further  my  translation  of  this  abstruse 
discussion,  as  the  remainder  of  it  contains  much  which  I should  find 
great  difficulty  in  comprehending.95 

[Although  not  directly  connected  with  the  subject  in  hand,  the  fol- 
lowing passage  from  S'ankara’s  commentary  on  the  Brahma  Sutras,  iii. 
2,  40, 97  will  throw  some  further  light  on  the  doctrines  of  the  Mlmansa. 
In  the  two  preceding  Sutras,  as  explained  by  S'ankara,  it  had  been 
asserted,  both  on  grounds  of  reason  and  on  the  authority  of  the  Veda, 
that  God  is  the  author  of  rewards.  In  the  40th  Sutra  a different  doc- 
trine is  ascribed  to  Jaimini : 

Dharmarh  Jaintinir  atah  eva  \ Jaiminis  tv  dclidryyo  dharmam  phalasya 
ddtdram  manyate  \ ata  eva  hetoh  sruter  upapattes  cha  | sruyate  tdvad 
ayam  arthah  “ svarga-kdmo  yajeta  ” ity  evarn  adishu  vakyeshu  | tatra  cha 
vidhi-sruter  vishaya-hkdvopagarndd  ydgah  svaryasya  utpudalcah  iti  gam- 
yate  | anyathd  hy  ananushthdtrilco  ydgah  apadyeta  tatra  asya  upadesasya 
vaiyarthyam  syat  \ nanv  anulcshana-vindsinah  Icarmanah  phalam  na  upa- 
padyade  iti  parityakto  ’ yam  paTcsliah  | na  esha  doshah  sruti-prumanydt  | 
srutis  chet  pramanaih  yathd  ’ yam  h arm a-phala-sambandha h srutah  upa- 
padyate  tathd  lealpayitavyah  \ na  cha  anutpddya  Trimapy  apurvarh  harma 
vinasyat  hlldntaritam  phalam  datum  salcnoti  ity  atah  harmano  vd  sukshmd 
Ttdchid  uttardvastha  phalasya  vd  purvdvastlid  apurvarh  ndma  asti  iti  tarlc- 
yate  | upapadyate  cha  ayam  arthah  uldena  prakdrena  | Isvaras  tu  phalam 
daduti  ity  anupapannam  avichitrasya  kdranasya  vichitra-kdryydnupapat- 
teh  vaishamya-nairghrinya-prasangdd  anushthdna-vaiyarthydpattes  cha  \ 
tdsmad  dharmad  eva  phalam  iti  \ 

“ ‘Jaimini  says  that  for  this  reason  virtue  [is  the  giver  of  reward].’ 
The  Acharyya  Jaimini  regards  virtue  [i.e.  the  performance  of  the  pre- 
scribed rites  and  duties]  as  the  bestower  of  reward.  ‘ For  this  reason,’ 

96  In  fact  I have  left  out  some  pages  of  the  translation  which  I had  given  in  the 
first  edition,  as  well  as  the  corresponding  portion  of  the  text.  I am  indebted  to  the 
kindness  of  Professor  Goldstiicker  for  various  suggestions  towards  the  improvement 
of  my  translation.  But  two  of  the  passages  on  which  he  had  favoured  me  with  his 
opinion  are,  to  my  own  apprehension,  so  obscure,  that  I have  omitted  them. 

67  It  is  partly  quoted  in  Prof.  Banerjea’s  work  on  Hindu  Philosophy. 
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and  because  it  is  proved  by  the  Yeda.  This  is  the  purport  of  the  Yedic 
text,  ‘ Let  the  man  who  seeks  paradise,  sacrifice,’  and  others  of  the 
same  kind.  As  from  this  Yedic  injunction  we  must  infer  the  existence 
of  an  object  [to  be  sought  after]  it  is  concluded  that  sacrifice  has  the 
effect  of  producing  heavenly  bliss;  for  otherwise  we  should  be  involved 
in  the  absurdity  of  a sacrifice  without  a performer  [since  no  one  would 
care  to  sacrifice  without  an  object],  and  thus  the  injunction  would  be- 
come fruitless.  But  may  it  not  be  said  that  it  is  not  conceivable  that 
any  fruit  should  result  from  a ceremony  which  perishes  every  moment, 
60  that  this  view  must  be  abandoned?  No,  this  defect  does  not  attach 
to  our  Mlmansaka  statement,  since  the  Veda  is  authoritative.  If  the 
Yeda  be  authority,  this  connection  of  the  reward  with  the  ceremony 
must  be  supposed  to  exist  just  as  is  proved  by  the  Veda.  But  as  a 
ceremony  which  perishes  without  generating  any  unseen  virtue,  can- 
not produce  a reward  at  a distant  time,  it  must  be  concluded  that  there 
is  either  a certain  subtile  ulterior  form  of  the  ceremony,  or  a certain 
6ubtile  anterior  form  of  the  reward,  which  is  called  ‘ unseen  virtue.’ 
And  this  result  is  established  in  the  manner  before  mentioned.  But  it 
it  is  not  proved  that  God  bestows  rewards,  because  it  is  inconceivable 
that  a uniform  Cause  [such  as  He  is]  should  produce  various  effects, 
and  because  the  performance  of  ceremonies  would  be  useless,  owing  to 
the  partiality  and  unmercifulness  which  would  attach  [to  the  supposed 
arbiter  of  men’s  deserts].  Hence  it  is  from  virtue  alone  that  reward 
results.” 

How  far  this  passage  may  be  sufficient  to  prove  the  atheism  of  the 
Mlmansa,  I will  not  attempt  to  say.  Before  we  could  decide  on  such 
a question,  the  other  Sutras  of  that  school  which  refer  to  this  question 
(if  there  be  any  such)  would  have  to  be  consulted. 

Professor  Banerjca  also  quotes  the  following  text  from  the  popular 
work,  the  Vidvan-moda-taranginI,  in  which  the  Himansakas  are  dis- 
tinctly charged  with  atheism : 

Dero  na  haschid  bhuvanasya  harttd  bharttd  na  harttd  ’ pi  cha  haschid 
uste  j karmdnurupdni  subhdsubhdni  prdpnoti  sarvo  hi  janah  phaluni  \ 
vedasya  harttd  na  cha  haschid  dste  nitydh  hi  sabddh  rachanu  hi  nityd  | 
prumdnyam  asmin  svatah  eva  siddham  anadi-siddheh  paratah  hatharn  tat  \ 

“There  is  no  God,  maker  of  the  world;  nor  has  it  any  sustainer  or 
destroyer ; for  every  man  obtains  a recompence  in  conformity  with  his 
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works.  Neither  is  there  any  maker  of  the  Veda,  for  its  words  are 
eternal,  and  their  arrangement  is  eternal.  Its  authoritativeness  is  self- 
demonstrated,  for  since  it  has  been  established  from  eternity,  how  can 
it  be  dependent  upon  anything  but  itself?  ” 

I learn  from  Professor  Banerjea  that  the  Mlmansaka  commentator 
Prabhakara  and  his  school  treat  the  Furva  Mlmansa  as  an  atheistic 
system,  while  Kumarila  makes  it  out  to  be  theistic.  In  fact  the  latter 
author  makes  the  following  complaint  at  the  commencement  of  his 
Varttika,  verse  10 : Pruyenaiva  hi  Mimdmsu  loke  lokdyatikritd  \ turn 
dstika-pathe  karttum  ayam  yatnah  krito  mayd  | “ For  in  practice  the 
Mlmansa  has  been  for  the  most  part  converted  into  a Lokayata98 
(atheistic)  system;  but  I have  made  this  effort  to  bring  it  into  a theistic 
path.”  See  also  the  lines  which  are  quoted  from  the  Padma  Purana  by 
Vijnana  Bhikshu,  commentator  on  the  Sankhya  aphorisms,  in  a passage 
which  I shall  adduce  further  on.] 

It  appears  from  a passage  in  Patanjali’s  Mahabhashya,  that  that  great 
grammarian  was  of  opinion  that,  although  the  sense  of  the  Yeda  is 
eternal,  the  order  of  the  words  has  not  continued  uniform  ; and  that  it 
is  from  this  order  having  been  variously  fixed  by  Kutha,  Kalapa,  and 
other  sages,  that  different  portions  of  the  Indian  scriptures  are  called 
by  their  names. 

The  following  passages  from  the  Mahabhashya,  and  from  the  Com- 
mentaries of  Kaiyyata  and  Nagojibhatta  thereon,  are  extracted  from 
the  fuller  quotations  given  by  Professor  Goldstticker  in  pp.  147  f.  of 
the  Preface  to  his  Manava-kalpa-sutra. 

Patanjali : Nanu  cha  uktarn  “ na  hi  chhanduiiisi  kriyante  nitydni  clilian- 
dumsi ” iti  \ yadyapy  artho  nityah  | yd  tv  asau  varndnupurvl  sd  anityu 
tad-bheduch  cha  etad  bhavati  Kuthakaiii  Kulupakam  Maudakam  Paippald- 
dakam  ityddi  . . . . | Kaiyyata:  11  Nitydni”  iti  \ karttur  asmaranat 
teshum  iti  bhuvah  \ “yd  tv  asdv”  iti  \ mahupralaydclishii  varndnupurvl- 
vindse  punar  utpadya  rishayah  samskurutisayud  veddrtham  smritvu  sabda- 
rachanuh  vidadhati  ity  arthah  | “ tad-bhedad  ” iti  | unupurvl-bhedud  ity 
arthah  \ tatas  cha  Kathddayo  veddnapurvydh  kartturah  eva  ityddi  ( 
Nagojibhatta : Amsena  vedasya  nityatvam  svlkritya  aihsena  anityatvam 
aha  “ yadyapy  arthah  ” iti  | anena  vedatvam  sabdurthobhaya-vritti-dhva- 
nitvam  | nanu  “ dhdtd  yatlid  purvam  akalpayad  ” ityddi-sruti-balena 

98  See  Colebrooke’s  Misc.  Ess.  i.  402  ff.,  or  p.  259  ff.  of  'Williams  and  Norgate’s  ed. 
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unupurvl  api  su  eva  iti  navya-purva-mlmumsa-siddhdntdt  sd  nitya  iti 
ayuktam  ata  dha  “ mahu prala yudishv  ” iti  \ anupurvyas  tat-tat-kshana- 
ghatitatvena  anityatvam  iti  bhavah  iti  kechit  [ tan  na  \ “ yadyapy  artho 
nityah”  ityadi-vakya-sesha-virodhdt  | arthasydpi jyotishtomader  anityat- 
vdt  | pravuhuvichchhcdena  nityatvaih  tu  ubhayor  api  tasmad  manvantara- 
bhedena  unupurvl  bhinnd  eva  “ prati-manvantaraih  chaishd  srutir  any  a 
vidhlyate”  ity  ukter  ity  anye  | pare  tu  \ 11  artho  nityah ” ity  atra  krita- 
katva-virodhy-anityatvasya  eva  abhyupagamah  purva-pakshind  tudrisa- 
nityatvasya  eva  clihandassu  ukteh  | evaiii  cha  artha-sabdena  atra  Isvarah  \ 
mukhyataya  tasya  eva  sarva-veda-tatparyya-vishayatvdt  | “ vedais  cha 
sarvair  aham  eva  vedyah  ” iti  Gitokter  ity  dhuh  \ varndnupurvyah  anit- 
yatve  mdnam  dha  “ tad-bhedach  cha  ” iti  \ anityatva-vydpya-bhedena  tat- 
siddhih  | bhedo  'tra  ndndtvam  | Isvare  tu  na  ndnutvam  \ bliede  mdnam 
vyavahdram  dha  \ “ Kdthaka”  ityadi  | arthaikye'py  anupurvi-bhedad 
eva  Kdthaka-kulupakddi-vyavahdrah  iti  bhuvah  | atra  unupurvl  anityd 
ity  ukteh  paduni  tuny  eva  iti  dhvanitvam  \ tad  dha  “ tatas  cha  Kathd- 
dayah  ” ityadi  | 

As  Professor  Goldstiicker  has  only  given  (in  p.  146  of  his  Preface)  a 
translation  of  the  above  extract  from  Patanjali,  and  has  left  the  pas- 
sages from  Kaiyyata  and  Kagojibhatta  untranslated,  I shall  give  his 
version  of  the  first,  and  my  own  rendering  of  the  two  last. 

Patanjali:  “Is  it  not  said,  however,  that  ‘the  Yedas  are  not  made, 
but  that  they  are  permanent  (i.e.  eternal)?’  (Quite  so);  yet  though 
their  sense  is  permanent,  the  order  of  their  letters  has  not  always  re- 
mained the  same ; and  it  is  through  the  difference  in  this  latter  respect 
that  we  may  speak  of  the  versions  of  the  Kathas,  Kalapas,  Mudakas, 
Pippaladakas,  and  so  on.”  Kaiyyata  on  Patanjali:  “‘Eternal;’  by 
this  word  he  means  that  they  are  so,  because  no  maker  of  them  is 
remembered.  By  the  words,  ‘ the  order  of  their  letters,’  etc.,  it  is 
meant  that,  the  order  of  the  letters  being  destroyed  in  the  great 
dissolutions  of  the  universe,  etc.,  the  rishis,  when  they  are  again 
created,  recollecting,  through  their  eminent  science,  the  sense  of  the 
Yeda,  arrange  the  order  of  the  words.  By  the  phrase,  ‘ through  the 
difference  of  this,’  is  meant  the  difference  of  order.  Consequently, 
Katha  and  the  other  sages  [to  whom  allusion  was  made]  are  the  authors 
of  the  order  of  the  Veda.”  Ndgojibhatta  on  Patanjali  and  KaiyyatU : 
“Admitting  in  part  the  eternity  of  the  Yeda,  he,  Patanjali,  declares  in 
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the  words,  * though  the  sense  is  eternal,’  etc.,  that  it  (the  Yeda)  is  also 
in  part  not  eternal.  By  this  clause  it  is  implied  that  the  character  of  the 
Yeda  as  such  is  constituted  both  by  the  words  and  by  the  sense."  But  is 
not  the  order  also  eternal,  since  it  is  a settled  doctrine  of  the  modern 
Himansakas,  on  the  strength  of  such  Yedic  texts  as  this,  ‘the  creator 
made  them  as  before,’  etc.,  that  the  order  also  is  the  very  same  ? No ; 
this  is  incorrect,  and  in  consequence,  he  (Kaiyyata)  says,  ‘ in  the  great 
dissolutions,’  etc.  Some  say  the  meaning  of  this  is,  that  the  order  is  not 
eternal,  inasmuch  as  it  is  formed  in  particular  moments.  But  this  is 
wrong,  because  it  is  opposed  to  the  conclusion  of  the  sentence,  ‘ though 
their  sense  is  eternal,’  etc.,  and  because  the  objects  signified  also,  such 
as  the  jyotishtoma  sacrifice,  are  not  eternal.  Others  say  that  both  the 
sense  and  the  order  of  the  words  are  eternal  [or  permanent],  owing  to 
the  continuity  of  the  tradition ; and  that,  consequently,  it  is  in  different 
manvantaras  that  the  order  of  the  words  is  different,  according  to  the 
text,  ‘ in  every  manvantara  this  sruti  (Yeda)  is  made  different.’  Others 
again  think  that  in  the  words,  ‘ the  sense  is  eternal,’  etc.,  an  admis- 
sion is  made  by  an  objector  of  an  eternity  opposed  to  the  idea  of 
production,  since  it  is  only  such  a [qualified]  eternity  that  is  men- 
tioned in  the  Yeda;  and  that  thus  the  word  ‘sense,’  or  ‘object’ 
( arthah ),  here  refers  to  lsvara,  because  he  is  the  principal  object  which 
is  had  in  view  in  the  whole  of  the  Yeda,  according  to  the  words  of  the 
Bhagavad-glta  (xv.  15),  1 It  is  I whom  all  the  Yedas  seek  to  know.’ 
He  next  states  the  proof  of  the  assertion  that  the  order  of  the  letters  is 
not  eternal,  in  the  words,  ‘ through  the  difference  of  this,’  etc.  The 
difference  in  the  order  is  proved  by  the  difference  in  the  things  included 
under  the  category  of  non- eternity.  Difference  here  means  variety.  But 
in  lsvara  (God),  there  is  no  variety.  He  declares  current  usage  to  be 
the  proof  of  difference,  in  the  words  ‘ Kathaka,’  etc.,  which  mean  that, 
though  the  sense  is  the  same,  we  use  the  distinctions  of  Kathaka,  Kala- 
paka,  etc.,  in  consequence  of  the  difference  of  arrangement.  Here  by 
saying  that  the  order  is  not  eternal,  it  is  implied  that  the  words  are  the 
same.  And  this  is  what  is  asserted  in  the  words  [of  Kaiyyata],  ‘ con- 
sequently Katha  and  the  other  sages,’  ” etc. 

" I am  indebted  to  Professor  Goldstiicker  for  a correction  of  my  former  rendering 
of  this  sentence,  and  of  several  others  in  this  passage  of  Nagojibhatta. 
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After  quoting  these  passages  at  greater  length  than  I have  given 
them,  Professor  Goldstiicker  goes  on  to  remark  in  his  note:  “I  have 
quoted  the  full  gloss  of  the  three  principal  commentators,  on  this  im- 
portant Sutra  [of  Panini]  and  its  Varttikas,  because  it  is  of  considerable 

interest  in  many  respects "We  see  Kaiyyata  and  Nagojibhatta 

writhing  under  the  difficulty  of  reconciling  the  eternity  of  the  Yeda 
with  the  differences  of  its  various  versions,  which,  nevertheless,  main- 
tain an  equal  claim  to  infallibility.  Patanjali  makes  rather  short  work 
of  this  much  vexed  question ; and  unless  it  be  allowed  here  to  render 
his  expression  varna  (which  means  ‘letter’),  ‘word,’  it  is  barely  pos- 
sible even  to  understand  how  he  can  save  consistently  the  eternity  or 
permanence  of  the  ‘sense’  of  the  Yeda.  That  the  modern  Mlmansists 
maintain  not  only  the  ‘eternity  of  the  sense,’  but  also  the  ‘ permanence 
of  the  text,’  which  is  tantamount  to  the  exclusive  right  of  one  single 
version,  we  learn,  amongst  others,  from  Nagojibhatta.  But  as  such  a 
doctrine  has  its  obvious  dangers,  it  is  not  shared  in  by  the  old  klTman- 
sists,  nor  by  Nagoji,  as  he  tells  us  himself.  He  and  Kaiyyata  inform 
us  therefore  that,  amongst  other  theories,  there  is  one,  according  to 
which  the  order  of  the  letters  (or  rather  words)  in  the  Vaidik  texts  got 
lost  in  the  several  Pralayas  or  destructions  of  the  worlds ; and  since 
each  manvantara  had  its  own  revelation,  which  differed  only  in  the 
expression,  not  in  the  sense  of,  the  Vaidik  texts,  the  various  versions 
known  to  these  commentators  represent  these  successive  revelations, 
which  were  ‘ remembered,’  through  their  ‘ excessive  accomplishments,’ 
by  the  Rishis,  who  in  this  manner  produced,  or  rather  reproduced,  the 
texts  current  in  their  time,  under  the  name  of  the  versions  of  the 
Kathas,  Kalapas,  and  so  on.  In  this  way  each  version  had  an  equal 
claim  to  sanctity.  There  is  a very  interesting  discussion  on  the  same 
subject  by  Kumarila,  in  his  Mimansa-varttika  (i.  3,  10).” 

III.  The  Vedanta. — I proceed  to  adduce  the  reasonings  by  which  Bada- 
rayana,  the  reputed  author  of  the  Brahma,  S'ariraka,  or  Vedanta  Sutras, 
as  expounded  by  Sankara  Acharyya  in  his  S'uriraka-mimarnsa-bhdshya, 
or  commentary  on  those  Sutras,  defends  the  eternity  and  authority  of 
the  Yeda.  His  views,  as  we  shall  see,  are  not  by  any  means  identical 
with  those  of  .Taimini  and  his  school.  After  discussing  the  question 
whether  any  persons  but  men  of  the  three  highest  tribes  are  qualified 
for  divine  knowledge,  the  author  of  the  Sutras  comes  to  the  conclusion 
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that  S'udras,  or  persons  of  the  fourth  tribe,  are  incompetent,  while 
beings  superior  to  man,  the  gods,  are  competent100  (Colebrooke’s  Misc. 
Ess.  i.  348,  or  p.  223  of  Williams  and  Horgate’s  ed.)  In  Sutra,  i.  3, 
26,  the  author  determines  that  the  gods  have  a desire  for  final  emanci- 
pation, owing  to  the  transitoriness  of  their  glory,  and  a capacity  for 
attaining  it,  because  they  possess  the  qualities  of  corporeality,  etc. ; 
and  that  there  is  no  obstacle  which  prevents  their  acquiring  divine 
knowledge.  A difficulty,  however,  having  been  raised  that  the  gods 
cannot  be  corporeal,  because,  if  they  were  so,  it  is  necessary  to  conceive 
that  they  would  be  corporeally  present  (as  priests  actually  are)  at  the 
ceremonial  of  sacrifice,  in  which  they  are  the  objects  of  worship, — a 
supposition  which  would  not  consist  with  the  usual  course  of  such  cere- 
monies, at  which  the  gods  are  not  seen  to  be  corporeally  present,  and 
would,  in  fact,  involve  an  impossibility,  since  Indra,  for  example,  being 
but  one,  could  not  be  corporeally  present  at  numerous  sacrifices  at 
once; — this  difficulty  is  solved  (under  Sutra  i.  3,  27)  in  two  ways, 
either  by  supposing  (1)  that  the  gods  assume  different  forms,  and 
are  present  at  many  sacrifices  at  once,  although  invisible  to  mortals ; or 
by  considering  (2)  that,  as  a sacrifice  is  offered  to  (and  not,  by)  a deity, 
many  persons  may  present  their  oblations  to  that  deity  at  once,  just  as 
one  Brahman  may  be  saluted  by  many  different  persons  at  the  same 
time.  It  is,  therefore,  concluded  that  the  corporeal  nature  of  the  gods 
is  not  inconsistent  with  the  practice  of  sacrifice.  Having  settled  these 
points,  S'ankara  comes  to  Sutra  i.  3,  28  : 

“ S'abde  iti  chet  \ na  \ atah  prabhavdt  \ pratyakshdnumdndbhydm ” \ 

Md  ndma  vigrahavattve  devadlnam  abhyupagamyamdne  karmani  kas- 
chid  virodhah  prasanji  | sabde  tu  virodhah  prasajyeta  | katham  \ Aut- 
pathkarh  hi  sabdasya  arthena  sambandham  dsritya  “ anapekshatvdd” 
iti  vedasya  prdmdnyam  stlidpitam  \ Idanirh  tu  vigrahavatl  devatd  ’ bhyu - 
pagamyamdnd  yadyapy  aisvaryya-yogud  yugapad  aneka-karma-samban- 
dhini  havimshi  bhunjlta  tathdpi  vigraha-yogdd  asmad-tidi-vaj  janana-ma- 
ranavati  su  iti  nityasya  sabdasya  anityena  arthena  nitya-sambandhe  pra- 
liyamdne  yad  vaidike  sabde  prdmdnyarh  sthitam  tasya  virodhah  syud  iti 
chet  | na  ayam  apy  asti  virodhah  \ kasmdd  “atah prabhavat”  | Atah  era 

i°°  For  a discussion  of  the  different  question  whether  the  gods  can  practise  the  cere- 
monies prescribed  in  the  Vedas,  see  the  First  Volume  of  this  work,  p.  365,  note. 
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hi  vaidikat  sabdud  devudikam  jagat  prabhavati  | Nanu  “janmadi  asya 
yatah  ” (Brahma  Sutras  i.  1,  2)  iti  brahma-prabhavatvam  jagato  ’ vadhd - 
ritafh  Icatham  ilia  sabda-prabhavatvam  uchyate  \ Apicha  yadi  ndma  vai- 
dikut  sabdud  asya  prabhavo  ’bhyupagatah  katham  etdvatd  virodhah  sabde 
parihritah  \ ydvatd  Vasa  to  Rudruh  Aditydh  Yisvedevuh  Marutah  ity  ete 
’ rthuh  anitydh  eva  utpattimattvut  \ Tad-anityatve  cha  tad-vdchakdnaih 
vaidikdnum  Yasv-udi-sabddndm  auityatiaih  kena  vuryyate  \ Prasiddhaih  hi 
loke  Devadattasya  putre  utpanne  Yajnadattah  iti  tasya  ndma  kriyate  iti  | 
Tasmud  virodhah  eva  sabde  iti  chet  \ na  \ Gavudi-sabdartha-sambandha- 
nityatva-darsandt  \ Na  hi  gavddi-vyaktinam  utpattimattve  tad-akritindm 
apy  utpattimattvam  sydd  dravya-guna-karmandm  hi  vyaktayah  eva  utpad- 
yante  na  dkritayah  | Akritibhis  cha  sabdanuih  sambandho  na  vyaktibhih  | 
vyaktlndm  unantydt  sambandha-grahanunupapatteh  | Vyaktishu  utpadya- 
mdndsv  apy  dkritinam  nityatvad  na  gavadi-sabdeshu  kaschid  virodho  dris- 
yate  \ Tathd  devadi-vyakti-prabhavabhyapagame  ’ pi  akriti-nityatvdd  na 
kaschid  Yasv-udi-sabdeshu  virodhah  iti drashtavyam  \ Akriti-viseshas  tude - 
vddinum  mantrarthavadudibhyo  vigrahavattvady-avagamud  avagantavyah  \ 
Sthdna -visesha-sambandha-nimittus  clia  Indrddi - sabddh  sendpatyudi- 
sabda-vat  | Tat  as  cha  yo  yas  tat  tat  sthdnam  adhitishthati  sa  sa  Indrddi - 
sabdair  abhidhlyate  iti  na  dosho  bliavati  | Na  cha  idam  sabda-prabhavat- 
vam Brahma -prabhavatva-vad  updduna-kdranatvdbhiprdyena  uchyate  | 
katham  tarhi  sthiti-vdchakdtmand  nitye  sabde  nityurtha-sambandhini 
sabda-vyavdhdra-yogyurtha-vyakti-nishpattir  “ atah  prablxavah”  ity  uch- 
yate | katham  punar  avagamyate  sabdut  prabhavati  jagacl  iti  | “pratya- 
kshunumdndbhydm  ” | Pratyaksham  srutih  | prdmdnyam  prati  anape- 
kshatvut  \ anumdnaih  smritih  | prdmdnyam  prati  supekshatvat  | Te  hi 
sabda-purvuih  srislitim  darsayatah  | “ Ete  ” iti  vai  prajdpalir  devun 
asrijata  “ asrigram  ” iti  manushydn  “ indavah  ” iti pitrims  “tirah  pavi- 
tram  ” iti  grahun  “ dsavah”  iti  stotraih  “visvani”  iti  sastram  “ abhi 
saubhagd  ” ity  anydh  prajuh  iti  srutih  | Tathd  ’nyatrdpi  “ sa  manasd 
vdcham  mithunaih  samabhavad ” (S'atapatha  Brahmana  x.  6,  5,  4,  and 
Brihadaranyaka  Upanishad,  p.  50)  ityudinu  tatra  tatra  sabda-purvikd 
srishtih  srdvyate  | Smritir  api“ anudi-nidhana  nityd  vug  utsrishtd  svayam- 
bhuvu  | udau  vedamayl  divyu  yatah  sarvdh  pravrittayah”  ity  utsargo'py 
again  vdchah  sampraddya-pravarttandtmako  drashtavyah  anddi-nidhana- 
yuh  anyddrisasya  utsargasya  asambhavdt  | Tathd  “ ndma  rupam  cha  bliu- 
tdndm  karmandih  cha  pravarttanam  \ Yeda-sabdebhya  evddau  nirmame  sa 
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mahe&varah ” iti  \ “ sarvesham  cha  sa  ndvmdni karmdni  cha prithalc prithak  \ 
Veda-sabdebhya  evddau  prithak  samsthds  cha  nirmame  ” iti  cha  \ Apicha 
ch  Heir  shit  am  artham  anutishthan  tasya  vdcliakaih  sabdam  purvam  smritvd 
paschdt  tam  artham  anutislithati  iti  sarvesham  nah  pratyaksham  etat  \ 
Tathd  prajdpater  api  srashtuh  srishteh  purvam  vaidikuh  sabduh  manasi 
prddurbabhuvuh  paschdt  tad-anugatdn  arthdn  sasarjja  iti  gamy  ate  | Tathd 
cha  srutih  “ sa  Ihur  iti  vyuharan  bhumvn  asrjata”101  ity-evam-ddika 
bhur-adi-sabdelhyah  eva  manasi prddurbhutcbliyo  bhur-ddi-lokun  prudur- 
bhutdn  srishtun  darsayati  | kim-dtmakam  punali  sabdam  abhipretya  idaih 
sabda-prabhavatvam  uchyate  \ sphotam  ity  alia  | . . . . Tasmud  nitydt 
sabddt  sphota-rupdd  abhidhdyakdt  kriyu-kdraka-phala-lakshanam  jagad 
abhidheya-bhutam  prabhavatlti  | . . . . Tat  as  cha  nityebhyah  sabdebhyo 
devadi-vyaktindm  prabhavah  ity  aviruddham  | 

Sutra  i.  3,  29.  “Ata  eva  cha  nityatvam  ” | svatantrasya  karttuh  sma- 
randd  eva  hi  sthite  vedasya  nityatve  devadi-nyakti-prabhavabhyupagamena 
tasya  virodham  dsankya  “ atah  prabhavdd  ” iti  parihritya  idanlm  tad  eva 
veda-nityatvaih  sthitam  dradhayati  “ ata  eva  cha  nityatvam  ” iti  | atah 
eva  cha  niyatukriter  devuder  jagato  veda-sabda-prabhavatvdd  eva  veda- 
sabda-nityatvam  api  pratyetavyam  \ Tathd  cha  mantra-varnah  “ yajnena 
vdchah  padaviyam  dyan  turn  anvavindann  rishishu  pravishtdm  ” iti  sthi- 
tdm  eva  vdcham  anuvinndih  darsayati  \ Vedavyusas  cha  evam  eva  smarati 
(Mahabharata,  Yanap.  7660)  | “ yugdnte  'ntarliitdn  veddn  setihdsdn  ma- 
harshayah  | lebhire  tapasa  purvam  anujndtdh  svayambhuvd  ” iti  | 

“ Sutra  i.  3,  28  : ‘ But  it  is  said  that  there  will  be  a contradiction  in 
respect  of  sound  (or  the  word) ; but  this  is  not  so,  because  the  gods  are 
produced  from  it,  as  is  proved  by  intuition  and  inference.’ 

“ Be  it  so,  that  though  the  corporeality  of  the  gods,  etc.,  be  admitted, 
no  contradiction  will  arise  in  respect  of  the  ceremonial.  Still  [it  will 
be  said  that]  a contradiction  will  arise  in  regard  to  the  word.  How  ? 
[In  this  way.]  By  founding  upon  the  inherent  connection  of  a word 
with  the  thing  signified,  the  authority  of  the  Yedahad  been  established 
by  the  aphorism  ‘ anapekshatvdt,'  etc.  (Him ansa  Sutras  L 2,  21  ; see 
above,  p.  75.)  But  now,  while  it  has  been  admitted  that  the  deities  are 
corporeal,  it  will  follow  that  (though  from  their  possession  of  divine 
power  they  can  at  one  and  the  same  time  partake  of  the  oblations 


101  Compare  S'atapatha  Brahmana,  xi.  1,  6,  3. 
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offered  at  numerous  sacrifices),  they  will  still,  owing  to  their  corpo- 
reality, he  subject,  like  ourselves,  to  birth  and  death ; and  hence,  the 
eternal  connection  of  the  eternal  word  with  an  object  which  is  non- 
eternal being  lost,  a contradiction  will  arise  in  regard  to  the  authority 
proved  to  belong  to  the  word  of  the  Yeda;  [for  thus  the  word,  not 
having  any  eternal  connection  with  non-eternal  things,  could  not  be  au- 
thoritative]. But  neither  has  this  supposed  contradiction  any  existence. 
How  ? ‘ Because  they  are  produced  from  it.’  Hence  the  world  of  gods, 
etc.,  is  produced  from  the  Yedic  word.  But  according  to  the  aphorism 
(Brahma  Sutras  i.  1,  2)  ‘ from  him  comes  the  production,  etc.,  of  all  this,’ 
it  is  established  that  the  world  has  been  produced  from  Brahma.  How, 
then,  is  it  said  here  that  it  is  produced  from  the  word  ? And,  moreover, 
if  it  be  allowed  that  the  world  is  produced  from  the  Yedic  word,  how  is 
the  contradiction  in  regard  to  the  word  thereby  removed,  inasmuch  as  all 
the  following  classes  of  objects,  viz.  the  Yasus,  Itudras,  Adityas,  Yis- 
vedevas,  Haruts,  are  non-eternal,  because  produced;  and  when  they 
are  non-eternal,  what  is  there  to  bar  the  non-eternity  of  the  Yedic 
words  Yasu,  etc.,  by  which  they  are  designated?  For  it  is  a common 
saying,  ‘ It  is  only  when  a son  is  born  to  Devadatta,  that  that  son 
receives  the  name  of  Yajnadatta,’  [i.e.  no  child  receives  a name  before 
it  exists].  Hence  a contradiction  does  arise  in  regard  to  [the  eternity 
of]  the  word.  To  this  objection  we  reply  with  a negative  ; for  in  the 
case  of  such  words  as  cow  we  discover  an  eternal  connection  between 
the  word  and  the  thing.  For  although  individual  cows,  etc.,  come 
into  existence,  the  species  to  which  they  belong  does  not  begin  to  exist, 
as  it  is  individual  substances,  qualities,  and  acts,  which  begin  to  exist, 
and  not  their  species.  Now  it  is  with  species  that  words  are  connected, 
and  not  with  individuals,  for  as  the  latter  are  infinite,  such  a connection 
would  in  their  case  be  impossible.  Thus  as  species  are  eternal  (though 
individuals  begin  to  exist)  no  contradiction  is  discoverable  in  the  case 
of  such  words  as  cow,  etc.  In  the  same  way  it  is  to  be  remarked  that 
though  we  allow  that  the  individual  gods,  etc.,  have  commenced  to 
exist,  there  is  no  contradiction  [to  the  eternity  of  the  Yedic  word]  in 
the  [existence  of  the]  words  Yasu,  etc.  [which  denote  those  individual 
gods],  since  the  species  to  which  they  belong  are  eternal.  And  the 
fact  that  the  gods,  etc.,  belong  to  particular  species  may  be  learned 
from  this,  that  we  discover  their  corporeality  and  other  attributes  in 
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the  hymns  and  arthavadas  (illustrative  remarks  in  the  Yedas),  etc.  The 
words  Indra,  etc.,  are  derived  from  connection  with  some  particular  post, 
like  the  words  ‘commander  of  an  army’  ( senapati ),  etc.  Hence,  who- 
soever occupies  any  particular  post,  is  designated  by  the  words  Indra, 
and  so  forth ; [and  therefore  Indra  and  the  other  gods  belong  to  the 
species  of  occupants  of  particular  posts].  Thus  there  is  no  difficulty. 
And  this  derivation  from  the  word  is  not,  like  production  from  Brah- 
ma, meant  in  the  sense  of  evolution  from  a material  cause.  But 
how,  since  language  is  eternal  and  connected  with  eternal  objects,  is 
it  declared  in  the  phrase  ‘produced  from  it’  that  the  production  of 
individual  things,  corresponding  to  the  ordinary  sense  of  words,  is 
effected  by  a thing  (sound  or  language),  the  very  nature  of  which  it 
is  to  denote  continuance  [and  not  such  change  as  is  involved  in  the  idea 
of  production  ?] 102  How,  again,  is  it  known  that  the  world  is  pro- 
duced from  the  word  ? The  answer  is,  [it  is  known]  ‘ from  intuition 
and  inference.’  ‘ Intuition  ’ means  the  Yeda,  because  it  is  independent 
of  any  (other  authority).  * Inference  ’ means  the  smriti,  because  it  is 
dependent  on  another  authority  (the  Yeda).  These  two  demonstrate 
that  the  creation  was  preceded  by  the  word.  Thus  the  Yeda  says,  ‘ at 
(or  with)  the  word  ete  (these)  Prajapati  created  the  gods;  at  asrigram 
(they  were  poured  out)  he  created  men ; at  indavah  (drops  of  soma)  he 
created  the  pitris ; at  tiraJi  pavitram  (through  the  filter)  he  created  the 
libations ; at  dsavah  (swift)  he  created  hymns  ; at  visvdni  (all)  he  created 
praise ; and  at  the  words  alhi  saulhagd  (for  the  sake  of  blessings)  he 
created  other  creatures.’ 103  And  in  another  place  it  is  said  ‘ with  his 

102  This  sentence  is  rather  obscure. 

J°3  According  to  Govinda  Ananda’s  Gloss  this  passage  is  derived  from  a Chhandoga 
Brahmana.  It  contains  a mystical  exposition  of  the  words  from  Rig-veda,  ix.  62,  1 
( = Sauia-veda,  ii.  180)  which  are  imbedded  in  it,  viz.  ete  asrigram  indavas  tirah 
pavitram  dsavah  \ visvdni  abhi  sanbhaga  | “ These  hurrying  drops  of  soma  have  been 
poured  through  the  filter,  to  procure  all  blessings.”  (See  Benfey’s  translation.)  It  was 
by  the  help  of  Dr.  Pertsch’s  alphabetical  list  of  the  initial  words  of  the  verses  of  the 
Rig-veda  (in  Weber’s  Indische  Studien,  vol.  iii.)  that  I discovered  the  verse  in  ques- 
tion in  the  Rig-veda.  Govinda  Ananda  gives  us  a specimen  of  his  powers  as  Vedic 
exegete  in  the  following  remarks  on  this  passage:  Ity  elan-mantra-sthaih  padaih 
smritvd  Brahma  devddin  asrijata  | tattra  “ ete”  iti  padam  sarvandmatvad  devdnam 
smarakam  asrig  rudliiraih  tat  pradhane  dehe  ramante  iti  “ asrigrah  ” manushyah  \ 
chandra-sthanam  pitrlnam  indu-saldah  smdrakah  ityddi  | “ Brahma  created  the  gods, 
etc.,  in  conformity  with  the  recollections  suggested  by  the  various  words  in  this  verse. 
The  word  ete  (‘  these  ’)  as  a pronoun  suggested  the  gods.  The  beings  who  disport 
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mind  he  entered  into  conjugal  connection  with  Vach  (speech).’  (S'.  P. 
Br.  x.  6,  5,  4,  Brih.  Ar.  Up.  p.  50.)  By  these  and  other  such  texts 
the  Yeda  in  various  places  declares  that  creation  was  preceded  by  the 
word.  And  when  the  Smriti  says,  ‘In  the  beginning  a celestial 
voice,  eternal,  without  beginning  or  end,  co-essential  with  the  Yedas, 
was  uttered  by  Svayambhu,  from  which  all  activities  [proceeded]  ’ 
(see  above,  p.  1 6),  the  expression  ‘ utterance  of  a voice  ’ is  to  be  re- 
garded as  employed  in  the  sense  of  the  origination  of  a tradition, 
since  it  is  inconceivable  that  a voice  which  was  ‘ without  beginning  or 
end,’  could  be  uttered  in  the  same  sense  as  other  sounds.  Again,  we 
have  this  other  text,  ‘ In  the  beginning  Mahesvara  created  from  the 
words  of  the  Yeda  the  names  and  forms  of  creatures,  and  the  origina- 
tion of  actions;’  and  again,  ‘He  created  in  the  beginning  the  several 
names,  functions,  and  conditions  of  all  creatures  from  the  words  of  the 
Yeda.’  (See  above,  pp.  16  and  6.)  And  it  is  a matter  of  common  ob- 
servation to  us  all,  that  when  any  one  is  occupied  with  any  end  which 
he  wishes  to  accomplish,  he  first  calls  to  mind  the  word  which  expresses 
it,  and  then  proceeds  to  effect  his  purpose.  So,  too,  in  the  case  of  Pra- 
japati  the  creator,  we  conclude  that  before  the  creation  the  words  of  the 
Veda  were  manifested  in  his  mind,  and  that  afterwards  he  created  the 
objects  which  resulted  from  them.  Thus  the  Yedic  text  which  says, 
‘ uttering  bhuh,  he  created  the  earth  ( bhuini ),  etc  ,’  intimates  that  the 
different  worlds,  earth,  and  the  rest,  were  manifested,  i.e.  created  from 
the  words  bhuh,  etc.,  manifested  in  his  mind.  Of  what  sort,  now,  was 
this  word  which  is  intended,  when  it  is  said  that  the  world  was  pro- 
duced from  the  word  ? It  was  spliota  (disclosure  or  expression),  we 
are  told.” 

I shall  not  quote  the  long  discussion  on  which  S'ankara  here  enters, 
regarding  this  term.  (See  Colebrooke’s  Misc.  Ess.  i.  305  ff. ; Ballan- 
tyne’s  Christianity  contrasted  with  Hindu  Philosophy,  pp.  192  ff.  ; the 
same  author’s  translation  of  the  commencement  of  the  Hahabhashya, 
p.  10;  and  Professor  Muller’s  article  on  the  last-named  work  in  the 
Journal  of  the  German  Or.  Soc.  vii.  170).  S'ankara  states  his  conclusion 

themselves  in  bodies  of  which  blood  ( asrik ) is  a predominant  element,  were  asrigrdh, 
‘ men.’  The  word  indu  (which  means  both  the  soma  plant  and  the  moon)  suggested 
the  fathers  who  dwell  in  the  moon,”  etc.,  etc.  The  sense  of  asrigram,  as  given  above 
in  the  text,  is  “ were  poured  out.”  Govinda  Ananda,  no  doubt,  understood  it  correctly, 
though  be  considered  it  necessary  to  draw  a mystical  sense  out  of  it. 
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to  be  that  “from  the  eternal  word,  in  the  form  of  sphota,  which  expresses 
[all  things],  the  object  signified  by  it,  viz.  the  world,  under  the  three 
characters  of  action,  causer,  and  the  results  of  action,  is  produced,”  and 
finishes  his  remarks  on  this  Sutra  (i.  3,  28)  by  observing:  “ Consequently 
there  is  no  contradiction  in  saying  that  the  individual  gods,  etc.,  are  de- 
rived from  eternal  words.”  He  then  proceeds  to  Sutra i.  3,  29  : “ ‘Hence 
results  the  eternity  of  the  Yedas.’  ” On  this  he  observes,  “ The  eternity 
of  the  Yeda  had  been  established  by  the  fact  of  its  being  described  in 
the  Smriti  as  the  work  of  a Self-dependent  Maker.  But  a doubt  had 
been  suggested  that  this  eternity  is  inconsistent  with  the  admission  that 
individual  gods,  etc.,  have  commenced  to  exist.  This  doubt,  however, 
having  been  set  aside  by  the  preceding  aphorism,  ‘ Since  they  are  pro- 
duced from  it,’  he  now  confirms  the  eternity  of  the  Yeda  (which  had 
been  already  proved)  by  the  words  of  the  Sutra  before  us,  which  mean 
that  as  a result  of  this  very  fact  that  the  world,  consisting  of  gods  and 
other  beings  belonging  to  fixed  species,  was  produced  from  the  words  of 
the  Yedas,  the  eternity  of  these  Yedic  words  themselves  also  must  be 
believed.  Accordingly,  the  words  of  the  hymn,  ‘ by  sacrifice  they  fol- 
lowed the  path  of  Yach,  and  found  her  entered  into  the  rishis’  (R.Y. 
x.  71,  3 ; see  the  First  Yolume  of  this  work  p.  254,  and  Yolume  Second, 
p.  220)  prove  that  Yach  already  existed  when  she  was  discovered.  And 
in  the  very  same  way  Yedavyasa  records  that,  ‘ formerly  the  great  rishis, 
empowered  by  Svayambhu,  obtained  through  devotion  the  Yedas  and 
Itihasas,  which  had  disappeared  at  the  end  of  the  preceding  yuga.’  ” 

Sayana  refers  to  the  Sutra  just  quoted  (i.  3,  29),  as  well  as  to  another 
of  the  Yedanta  aphorisms  (i.  1,  3)  in  p.  20  of  the  introduction  to  his 
Commentary  on  the  Rig-veda  in  these  words : 

Nanu  bhagavatd  Budaruyanena  Vedasya  Brahma- kdryyatvam  sutritam  \ 
“ sastra-yonitvdd”  iti  \ rigvedddi-sdstru-kuranatvdd  Brahma  sarvajnam 
iti  sutrdrthah  \ budham  \ na  etdvatd  paurusheyatvam  bhavati  | manushya- 
nirmitatvdbhdvdt  \ idrisam  apaurusheyatvam  abhipretya  vyavahara-dasd- 
ydm  akasudi-vad  nityatvarn  Bddardyanenaiva  devatudhikarane  sutritam  \ 
“ ata  evacha  nityatvarn  ” iti  | 

“ But  it  is  objected  that  the  venerable  Badarayana  has  declared  in 
the  aphorism  * since  he  is  the  source  of  the  sastra  (Brahma  Sutras  i.  1, 
3),  that  the  Yeda  is  derived  from  Brahma  ; the  meaning  of  the  aphorism 
being,  that  since  Brahma  is  the  cause  of  the  Rig-veda  and  other  Sastrae, 
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he  is  omniscient.  This  is  true;  hut  it  furnishes  no  proof  of  the 
human  origin  of  the  Yeda,  since  it  was  not  formed  by  a man.  Badara- 
yana  had  in  view  such  a superhuman  origin  of  the  Yeda,  when  in  the 
[other]  aphorism  ‘hence  also  [its]  eternity  is  to  be  maintained,’  (which 
is  contained  in  the  section  on  the  deities),  he  declared  it  to  be,  like 
the  aether,  etc.,  eternal,  during  the  period  of  mundane  existence.”  104 

The  remarks  of  S'ankara  on  the  Brahma  Sutra  (i.  1,  3)  above  referred 
to,  begin  as  follows  : 

Mahatah  rig-vedudeh  sdstrasya  aneJca-vidyd-sthanopabrimhitasya  pra- 
dl pa-vat  sarvdrtha-dyotinas  sarvajna-lcalpasya  yonih  Jcaranam  Brahma  | na 
hi  Idrisasya  sdstrasya  rigvedddi-Wcshanasya  sarvajna-gununvitasya  sar- 
vajndd  anyatah  sambhavo  ’ sti  \ Yad  yad  vistararthaih  sdstram  yasmdt 
purusha-viseshut  sambhavati  yathd  vydlcaranddi  Pdniny-dder  jneyailca- 
desdrtham  api  sa  tato  1 py  adhikatara-vijndnah  iti prasiddharh  loke  \ kimu 
valctavyam  anelca  - idkhd  - blieda  - bhinnasya  deva  - tiryan-  manushya-varnd- 
sramudi-pravibhuga-hetor  rig-vedddy-ukhyasya  sarva-jndndkarasya  apra- 
yatnena  eva  llld-nydyena  purusha-nisvdsa-vad  yasmad  mahato  bhutdd 
yoneh  sambhavah  (“  asya  mahato  bhutasya  nisvasitam  etad  yad  rig-vedah  ” 
ity-ddeh  srutes ) tasya  mahato  bhutasya  niratisayam  sarvajnatvam  sarva- 
sahtitvam  clia  iti  \ 

“ Brahma  is  the  source  of  the  great  STistra,  consisting  of  the  Big-veda, 
etc.,  augmented  by  numerous  branches  of  science,  which,  like  a lamp, 
illuminates  all  subjects,  and  approaches  to  omniscience.  Now  such  a 
STistra,  distinguished  as  the  Big-veda,  etc.,  possessed  of  the  qualities  of 
an  omniscient  being,  could  not  have  originated  from  any  other  than  an 
omniscient  being.  When  an  extensive  treatise  on  any  subject  is  pro- 
duced by  any  individual,  as  the  works  on  Grammar,  etc.,  were  by 
Panini  and  others, — even  although  the  treatise  in  question  have  for  its 
subject  only  a single  department  of  what  is  to  be  known, — it  is  a 


104  See  the  quotation  from  the  Vedartha-praka^a,  at  the  top  of  p.  70,  above.  The 
aether  (a/casa)  is  uncreated  according  to  the  Vais'eshikas  (Kanada’s  Sutras,  ii.  1,  28, 
with  S ankara  Mis'ra’s  commentary,  and  S'ankara  Acharvya  on  Vedanta  Sutra,  ii.  3,  3 : 
Nahy  alcasasya  ulpattih  sambhavuyitum  sakyd  srlmat-Knnabhug-abhipraydnusarishu 
jlvalsu  | “The  production  of  the  tether  cannot  be  conceived  as  possible,  so  long  as 
those  who  follow  Kanada’s  view  retain  their  vitality”).  The  Vedanta  Sutras,  ii.  3, 
1-7,  on  the  other  hand,  assert  its  production  by  Brahma,  in  conformity  with  the  text 
of  the  Taittirlyakas  w hich  affirms  this : Tasmad  vai  etasmad  atmanah  akasah  sam- 
bhutah  | “ From  that  Soul  the  aether  was  produced,” 
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matter  of  notoriety  that  the  author  is  possessed  of  still  greater  know- 
ledge than  is  contained  in  his  work.105  What  then  need  we  say  of  the 
transcendent  omniscience  and  omnipotence  of  that  great  Being  from 
whom  issued  without  effort,  as  an  amusement,  like  a man’s  breathing 
(according  to  the  Yedic  text  ‘ the  Rig-veda  is  the  breathing  of  that 
great  Being’),  that  mine  of  universal  knowledge  called  the  Rig-veda, 
etc.,  which  is  divided  into  many  sakhas,  and  which  gave  rise  to  the 
classes  of  gods,  beasts,  and  men,  with  their  castes  and  orders  ? ” 106 

It  is  clear  from  the  aphorism  last  quoted  that  there  is  a distinc- 
tion between  the  doctrine  of  the  Piirva  Mimansa,  and  the  Uttara 
Mimansa,  or  Yedanta,  regarding  the  origin  of  the  Yeda,  in  so  far  as  the 
former  is  silent  on  the  subject  of  its  derivation  from  Brahma,  which  the 
latter  asserts.  It  is  also  to  be  observed  that  Sayana  understands  the 
eternity  of  the  Yeda  as  laid  down  in  the  Brahma  Sutras  in  a qualified 
sense  (as  limited  to  the  duration  of  the  mundane  period)  and  not  as  an 
absolute  eternity. 

I may  remark  that  in  their  treatment  of  the  Yedic  passages  which 
they  cite,  the  practice  of  Badarayana,  the  author  of  the  Brahma  Sutras, 
and  of  his  commentator,  S’ankara  Acharyya,  corresponds  to  their  theory 
of  the  infallibility  of  the  sacred  text.  The  doctrines  inculcated  in 
the  Sutras,  and  expounded  and  vindicated  by  the  commentator,  pro- 
fess to  be  based  on  the  Yeda;  and  numerous  texts  are  cited  in  their 
support.  Such  passages  as  coincide  with  the  theories  maintained  in 
the  Sutras  are  understood  in  their  proper  or  literal  ( mukluja ) sense ; 

105  Dr.  Ballantyne  (Aphorisms  of  the  Vedanta,  p.  8)  renders  the  last  words  thus  : 

. . . . “ that  man,  even  in  consideration  of  that , is  inferred  to  be  exceedingly  knowing.” 
Govinda  Ananda’s  note,  however,  confirms  the  rendering  I have  given.  Part  of  it  is 
as  follows  : Tad  yach  chhastram  yasmdd  aptat  sambliavati  sa  tatah  sdstrad  adhikhar- 
tha-jnanah  iti  prasiddham  | “ It  is  well  known  that  the  competent  author  from  whom 
any  treatise  proceeds  has  a knowledge  of  more  than  that  treatise  (contains).”  The 
idea  here  is  somewhat  similar  to  that  in  the  second  of  Bishop  Butler’s  Sermons 
“ Upon  the  love  of  God  ” : “ Effects  themselves,  if  we  knew  them  thoroughly,  would 
give  us  hut  imperfect  notions  of  wisdom  and  power ; much  less  of  his  Being  in  whom 
they  reside.”  . . . . “ This  is  no  more  than  saying  that  the  Creator  is  superior  to  the 
works  of  his  hands.” 

106  An  alternative  explanation  of  the  aphorism  is  given  hy  the  commentator, 
according  to  which  it  would  mean  : “ The  body  of  Scripture,  consisting  of  the  Rig- 
veda,  etc.,  is  the  source,  the  cause,  the  proof,  whereby  we  ascertain  exactly  the  nature 
of  this  Brahma  ” ( athavd  yathoktam  rigvedadi-sastram  yonih  karanam  pramanam 
asya  Bralmano  yathavat  svarupddhigamc ). 
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whilst  other  texts  which  appear  to  be  at  variance  with  the  Vedantic  dog- 
mas, and  to  favour  those  of  the  other  philosophical  schools,  are  explained 
as  being  merely  figurative  ( gauna  or  bhdkta) ; or  other  interpretations  are 
given.  See,  for  example,  the  Brahma  sutras,  i.  1,  6 ; ii.  4,  2 f.,  etc.,  with 
Sankara’s  comments.  The  supposition  of  any  real  inconsistency  between 
the  different  statements  of  the  sacred  volume  is  never  for  a moment 
entertained.107  As,  however,  the  different  authors  of  the  Yedic  hymns, 
of  the  Brahmanas,  and  even  of  the  Upanishads,  gave  free  expression  to 
their  own  vague  and  unsystematic  ideas  and  speculations  on  the  origin 
of  all  things,  and  the  relation  of  the  Deity  to  the  universe,  and  re- 
cognized no  fixed  standard  of  orthodox  doctrine  to  which  they  were 
bound  to  conform, — it  was  inevitable  that  they  should  propound  a 
great  variety  of  opinions  which  were  mutually  irreconcilable.  But  as, 
in  later  times,  the  Vedas  came  to  be  regarded  as  supernatural  and  in- 
fallible books,  it  was  necessary  that  those  systematic  theologians  who 
sought  to  deduce  from  their  contents  any  consistent  theory  of  being  and 
of  creation,  should  attempt  to  shew  that  the  discrepancies  between  the 
different  texts  were  only  apparent. 


Sect.  IX. — Arguments  of  the  followers  of  the  Nyaya,  Vaireshika,  and 
Sdnkhya  Systems  in  support  of  the  authority  of  the  Vedas,  but 
against  the  eternity  of  sound. 

I.  The  Nyaya. — The  eternity  of  sound  is,  as  we  have  already  dis- 
covered from  the  allusions  of  the  Mlmansaka  commentator,  (above  p.  73), 
denied  by  the  followers  of  the  Nyaya  school.  The  consideration  of  this 
subject  is  begun  in  the  following  way  in  the  Nyaya  aphorisms  of  Go- 
tama,  as  explained  by  Visvanatha  Bhattucharya  in  the  Nyaya-sutra- 
vritti,  ii.  81  : 

107  See  Sankara  on  the  Br.  Sutras,  iii.  31  (p.  844  of  Bibl.  Indica),  where  he  says, 
yadi punar  ekasmin  Brahmani  bahuni  vijndndni  vedanta ntareshu pratipipddayishitani 
tesham  ekam  ablirantam  bhrantdni  itarani  ity  anasvasa-prasango  vedanteshu  tasmad  na 
tdvat  prativedantam  Brahma-vijnana-bhedah  asankituih  sakyate  | “ If,  again,  in  the 
different  Vedantas  (i.e.  Upanishads)  a variety  of  conceptions  regarding  the  one  Brahma 
be  sought  to  he  established,  one  of  these  (conceptions)  will  be  correct,  and  the  others 
erroneous,  and  thus  the  objection  of  being  untrustworthy  will  attach  to  the  Upani- 
shads. It  must  not,  therefore,  be  suspected  that  there  is  in  each  of  the  Upanishads 
a different  conception  of  Brahma.” 
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Vedasya  prdmdnyam  dpta-prdmdnydt  siddJtam  | na  cha  id  am,  yujyate 
vedasya  nityatvdd  ity  dsankdyam  varnundm  anityatvat  kathaih  tat-samu- 
ddya-rupasya  vedasya  nityatvam  ity  usayena  sabdan ityatva-prakaranam 
dralhate  \ tatra  siddhanta-sutram  \ “ Adimattvud  aindriyakatvat  krita- 
katvdd  upachurdch  cha  ” | 81.  S'ahdo  ’ nityah  ityddih  | ddimaUvdt  sakd- 
ranakatvdt  \ nanu  na  sakdranakatvam  kantha-tdh-ddy  - abhiyhdtdder 
vyanjakatvendpy  upapatter  atah  dha  aindriyakatvad  iti  sdmdnyavattve 
sati  vahir-indriya-janya-laukikika-pratyaksha-vishayatvdd  ity  arthah  | 
. , . . Aprayojakatvam  asankya  dha  kritaketi  \ kritake  ghatudau  yatlid 
upaclidro  jnunam  tathaiva  kdryyatva-prakdraka-pratyaksha-vishayalidd 
ity  arthah  | tatlid  cha  kdryatvena  andhdryya-sdrvalaukika-pratyaksha- 
lalud  anityatvam  eva  siddhati  | 

“ It  has  been  proved  (in  the  68th  Sutra,  see  below)  that  ‘ the  authority 
of  the  Yeda  follows  from  the  authority  of  the  competent  person  who  made 
it.’  But  it  may  be  objected  that  this  is  not  a proper  ground  on  which 
to  base  the  authority  of  the  Yeda,  since  it  is  eternal.  With  the  view 
of  proving,  in  opposition  to  this,  that  since  letters  are  not  eternal,  the 
Yeda,  which  is  a collection  of  letters,  cannot  be  so  either,  the  author  of 
the  Sutras  commences  the  section  on  the  non-eternity  of  sound.  The 
Sutra  laying  down  the  established  doctrine,  is  as  follows  : * Sound  can- 
not be  eternal,  as  (1)  it  had  an  origin,  as  (2)  it  is  cognizable  by  sense, 
and  (3)  it  is  spoken  of  as  factitious.’  Sound  is  non-eternal,  etc.,  because 
(1)  it  had  a beginning,  i.e.  because  it  had  a cause.  But  it  may  be  said 
that  it  had  no  cause,  as,  agreeably  to  the  doctrine  of  the  Alimansakas 
(see  above,  p.  74),  the  action  of  the  throat  aud  palate  in  pronunciation 
may  merely  occasion  a manifestation  of  sound  [without  creating  it].  In 
reply  to  this  it  is  said  (2)  that  sound  is  cognizable  by  sense,  i.e.  that 
though  it  belongs  to  a genus,  it  is  an  object  of  ordinary  perception 
through  an  external  sense.”  [A  different  explanation  given  by  other 
interpreters  is  next  quoted,  which  I omit.]  . . . “ Then  surmising  that 
the  preceding  definition  may  be  regarded  as  not  to  the  point,  the 
author  adds  the  words  ‘ since  it  is  spoken  of  as  factitious,’  i.e.  as  jars 
and  other  such  objects  are  spoken  of  as — are  known  to  be — products,  so, 
too,  sound  is  distinguishable  by  sense  as  being  in  the  nature  of  a pro- 
duct. And  in  consequence  of  this  incontrovertible  and  universal  per- 
ception of  its  being  produced,  it  is  proved  that  it  cannot  be  eternal.” 
[Two  other  explanations  of  this  last  clause  of  the  Sutra  are  then  added.] 
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Leaving  tlie  reader  to  study  the  details  of  the  discussion  in  Dr.  Bal- 
lantyne’s  aphorisms  of  the  Nyaya  (Part  Second,  pp.  77  ff.),  I 'will  pass 
over  most  of  the  Sutras,  and  merely  quote  the  principal  conclusions  of 
the  Nyaya  aphorist.  In  Sutra  86  he  says  in  opposition  to  the  13th 
Sutra  of  the  Mimansa  (above,  p.  74)  : 

86.  “j Prug  uchchuranud  anupalambhud  uvaranddy  - anupalabdeh  ” | 
S'abdo  yadi  nityah  sytid  uchchuranut  pray  apy  upalabhyeta  srotra-sanni- 
Jcarsha-sattvut  \ na  cha  atra  praiibandhaJcam  asti  ity  aha  uvaraneti  dva- 
ranudeh  pratibandhalcasya  amipalabdhya  abhdva-nirnaydt  | desdntara- 
gamanam  tu  sabdasya  amurttatvud  na  sambhdvyate  | atindriyananta- 
pratibandhalcatva-lcalpandm  apekshya  sabddnityatva- kalpand  eva  laghi- 
yasi  iti  bhuvah  \ 

“ ‘ Sound  is  not  eternal,  because  it  is  not  perceived  before  it  is 
uttered,  and  because  we  do  not  perceive  anything  which  should  inter- 
cept it.’  If  sound  were  eternal,  it  would  he  perceived  even  before  it  was 
uttered,  from  its  being  in  contact  with  the  ear.  [Sound,  as  Dr.  Ballan- 
tyne  explains,  is  ‘ admitted  to  be  a quality  of  the  all-pervading  aether.’] 
And  in  the  next  words  the  aphorist  says  that  there  is  no  obstacle  to  its 
being  so  heard,  since  the  non-existence  of  any  hindrance,  such  as  an 
intercepting  medium,  is  ascertained  by  our  not  perceiving  anything  of 
that  sort.  And  it  is  not  conceivable  that  sound  should  have  gone  to 
another  place  [and  for  that  reason  be  inaudible],  since  it  has  no  defined 
form.  The  supposition  that  sound  is  non-eternal,  is  simpler  than  the 
supposition  that  there  are  an  infinity  of  imperceptible  obstacles  to  its 
perception.” 

The  89th  and  90th  Sutras,  with  part  of  the  comments  on  them,  are 
as  follows : 

89.  “Asparsatvfit”  | sabdo  nityah  \ asparsatvad  gagam-vad  iti  bhuvah  | 
90.  “JVa  Icarmdnityatvut  ” asparsvatvam  na  sabda-nityatva-sudhalcam  kar- 
mani  vyabhichurat  \ 

89.  “ It  may  be  said  that  sound  is  eternal,  from  its  being,  like  the 
sky,  intangible.  90.  But  this  is  no  proof,  for  the  intangibility  of  sound 
does  not  establish  its  eternity,  since  these  two  qualities  do  not  always 
go  together  ; for  intangibility,  though  predicable,  e.g.  of  action,  fails  to 
prove  its  eternity.” 

The  100th  and  following  Sutras  are  as  follows : 

100.  l‘Vinusa-kuranumipaJabdheh'’  \ 101.  uAsravana-kdranunupalab‘ 
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dlieh  satata  - sravana  -prasangah  ” | Yady  apratyakshdd  abhava-siddhis 
tada  ' sravana-Icuranasya  apratyakshatvad  asravanam  na  sydd  iti  satata- 
sravana-prasangah  iti  bhavah  | 102.  “ Upalabhyamdne  cha  anupalaldlier 
asattvud  anapadesah  ” j Anumunudinu  upalabhyamane  vindsa-kdrane 
anupalabdlier  abhuvdt  tvadiyo  hetur  anapadesah  asudhakah  asiddhatvat  | 
janya-bhuvatvena  vindsa-kalpanam  iti  bhavah  \ 

“It  is  said  (100)  that  ‘sound  must  be  eternal,  because  we  perceive 
no  cause  why  it  should  cease.’  The  answer  is  (101),  first,  * that  if  the 
non-existence  of  any  such  cause  of  cessation  were  established  by  the 
mere  fact  of  its  not  being  perceived,  such  non-pcrception  would  occasion 
our  hearing  continually,  which  is  an  absurdity.’  And  (102),  secondly, 
‘ since  such  non-perception  is  not  a fact,  inasmuch  as  [a  cause  of  the 
cessation  of  sound]  is  perceived,  this  argument  falls  to  the  ground.’ 
Since  a cause  for  the  cessation  of  sound  is  discovered  by  inference,  etc., 
and  thus  the  non-perception  of  any  cause  is  seen  to  be  untrue,  this 
argument  of  yours  proves  nothing,  because  its  correctness  is  not  estab- 
lished. The  purport  is  that  we  suppose,  from  sound  being  produced, 
that  it  must  also  be  liable  to  perish.” 

Sutras  106-122  are  occupied  with  a consideration  of  the  question 
(above  treated,  pp.  73,  74,  in  Sutras  10  and  16  of  the  Mimansa)  whether 
letters  can  change  or  not.  The  conclusion  at  which  Gotama  arrives  is, 
that  the  substance  of  letters  cannot  undergo  any  alteration,  though  they 
may  be  said  to  change  when  they  are  modified  in  quality  by  being 
lengthened,  shortened,  etc. 

In  a preceding  part  of  the  Second  Book  (Sutras  57-68)  Gotama  treats 
of  the  Yeda,  and  repels  certain  charges  which  are  alleged  against  its 
authority.  I shall  quote  most  of  these  aphorisms,  and  cite  the  com- 
mentary more  fully  than  Dr.  Ballantyne  has  done.  (See  Ballantyne’s 
Nyaya  Aphorisms,  Part  ii.  pp.  56  if.) 

S'abdasya  drishtddrishturthakatvena  dvaividliyam  uktaih  tatra  cha 
adrishturthaka-sabdasya  vedasya  prdmdnyam  parikshitum  purva-paksha- 
yati  \ 57.  uTad-aprumanyam  anrita-vyuyhuta-punarukta-doshebhyah  ” | 
Tasya  drishturthaka-vyatirikta-sabdasya  vedasya  aprdmdnyam  | kulak  \ 
anritatvadi-doshat  \ tatra  cha  putreshti-kuryddau  kvachit  phaldnutpatti- 
darsanad  anritatvam  | vydghdtah  purvupara-virodhah  \ yathd  “udite 
juhoti  anudite  juhoti  samayddhyushite juhoti  \ sydvo'sya  dhutim  abhyava- 
harati  ya  udite  juhoti  savalo  'sya  dhutim  abhyavaharati  yo  ’ nudite  juhoti 
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sydva-savaldv  asya  uhutim  abhyavaharato  yah  samayudhyusliite  juhoti ” 
atra  cha  uditadi-vuhyunum  nindunumitdnishta-sddhanatd-bodhaka-vdkya- 
virodhah  | paunaruktyad  aprdmdnyam  j Yathu  “ trih  prathamdm  anvdha  | 
trir  uttamum  anvdlia  ” | tty  atra  uttamatvasya prathamatva-paryavasundt 
trih  kathanena  cha  paunaruktyam  | eteshum  aprdmdnye  tad-drishtuntena 
tad-eka-kartlrikatvena  tad-eka-jdtiyatvena  vd  sarva-veddprdmunyam  sddlia- 
niyam  iti  bhdvah  \ siddhunta-sutram  | 58.  “Na  karma-karttri-sudhana- 
vaigunyut”  | Na  veddprdmdnyam  karma-karttri-sddhana-vaigunydt pha- 
Idbhuvopapatteh  \ harmanah  kriydydh  vaigunyam  ayathavidhitvudi  | kart- 
tur  vaigunyam  avidvattvudi  \ sddha?iasya  havir-dder  vaigunyam  dprokshi- 
tatvddi  | Yathokta-karmanah  phalubhdve  liy  anritatvam  \ na  cha  evam 
asti  iti  bhdvah  | vydghdtam  pariharati  \ 59.  “ Abhyupetya  kdla-bhcde 
dosha-vachandt  ” | na  vydghatah  iti  seshah  \ Agny-udhdna-kule  udita- 
homddikam  abhyupetya  svikritya  anudita-homudi-karane  purvokta-dosha- 
kathanud  na  vydghutah  ity  arthah  | paunaruktyam  pariharati  \ 60. 
“Anuvudopapattes  cha ” | chah  punar-arthe  | anuvudopapatteh  punar  na 
paunaruktyam  \ nishprayojanatve  hi  paunaruktyam  dosliah  \ ukta-sthale 
tv  anuvddasya  upapatteh  prayojanasya  sambliavdt  | ekudasa-sumidhenlndm 
prathamottamayos  trir  abhidhdne  hi  panchadasatvam  sambhavati  | tatlid- 
cha  panchadasatvam  sruyate  \ ‘■'■Imam  aliam  bhrdtrivyam  panchadasava- 
rena  vug-vajrena  cha  budhe  yo  ’smdn  dveshti  yam  cha  vayarn  dvishmah” 
iti  | Anuvddasya  sdrthakatvam  loka-prasiddham  iti  aha  | 61.  “Vdkya- 
vibhugasya  cha  artha-grahandt”  \ Vdkya-vibhdgasya  \ anuvddatvena 
vibhakta  - vukyasya  artha  - grahandt  prayojana  - svlkdrdt  | sishtair  iti 
seshah  | kishtdh  hi  vidhayakdnuvddakddi-bhedena  vukydm  vibliajya  anu- 
vudakasyupi  saprayojanatvam  manyante  | Vede  ’py  evam  iti  bhdvah  | . . . 
Evam  aprdmdnya-sddhakam  nirasya  prdmdnyaih  sudhayati  j 68.  “ Alan- 
trayurveda-vacli  cha  tat-prdmdnyam  dpta-prdmdnydt"  \ Aptasya  veda- 
karttuh  prumdnyud  yathurthopadesakatvud  vedasya  tad-uktatvam  arthdl 
labdham  | tena  hetund  vedasya  prdmdnyam  anumeyam  | tatra  drishtdnlam 
dha  mantrdyurveda-vad  iti  | mantro  vishudi-nasakah  | dyurveda-bhugas 
cha  veda-sthah  eva  | tatra  samvddena  prdmdnya-grahdt  tad-drishtuntena 
vedatvuvachhedena  prdmdnyam  anumeyam  \ dptaih  grihitam  prdmdnyam 
yatra  sa  vedas  tddrisena  vedatvena  prdmdnyam  anumeyam  iti  kechit  | 

“ It  had  been  declared  (Ryaya  Sutras,  i.  8)  that  verbal  evidence  is  of 
two  kinds,  (1)  that  of  which  the  subject-matter  is  seen,  and  (2)  that  of 
which  the  subject-matter  is  unseen.  With  the  view,  now,  of  testing 
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the  authority  of  that  verbal  evidence  which  refers  to  unseen  things, 
viz.  the  Veda,  Gotama  states  the  first  side  of  the  question.  Sutra  57. 

* The  Veda  has  no  authority,  since  it  has  the  defects  of  falsehood,  self- 
contradiction,  and  tautology.’  That  verbal  evidence,  which  is  distinct 
from  such  as  relates  to  visible  objects,  i.e.  the  Veda,  has  no  authority. 
Why  ? Because  it  has  the  defects  of  falsehood,  etc.  Of  these  defects, 
that  of  ‘ falsehood  ’ is  established  by  the  fact  that  we  sometimes  observe 
that  no  fruit  results  from  performing  the  sacrifice  for  a son,  or  the  like. 

‘ Self-contradiction  ’ is  a discrepancy  between  a former  and  a later 
declaration.  Thus  the  Veda  says,  ‘ he  sacrifices  when  the  sun  is  risen; 
he  sacrifices  when  the  sun  is  not  yet  risen ; he  sacrifices  ’ [I  cannot  ex- 
plain the  next  words].  ‘A  tawny  [dog?]  carries  away  the  oblation  of 
him  who  sacrifices  after  the  sun  has  risen;  a brindled  [dog?]  carries 
off  the  oblation  of  him  who  sacrifices  before  the  sun  has  risen ; and 
both  of  these  two  carry  off  the  oblation  of  him  who  sacrifices.’  .... 
Now  here  there  is  a contradiction  between  the  words  which  enjoin 
sacrifices,  and  the  words  which  intimate  by  censure  that  those  sacrifices 
will  occasion  disastrous  results.  Again,  the  Veda  has  no  authority, 
owing  to  its  ‘ tautology,’  as  where  it  is  said,  ‘ he  repeats  the  first 
thrice,  he  repeats  the  last  thrice.’  For  as  the  lastness  ultimately  coin- 
cides with  [?]  the  firstness,  and  as  there  is  a triple  repetition  of  the 
words,  this  sentence  is  tautological.  Now  since  these  particular  sen- 
tences have  no  authority,  the  entire  Veda  will  be  proved  by  these 
specimens  to  stand  in  the  same  predicament,  since  all  its  other  parts 
have  the  same  author,  or  are  of  the  same  character,  as  these  portions.” 
Here  follows  the  Sutra  which  conveys  the  established  doctrine.  “58. 
‘The  Veda  is  not  false;  it  is  owing  to  some  fault  in  the  ceremonial,  or 
the  performer,  or  the  instrument  he  employs,  that  any  sacrifice  is  not 
followed  by  the  promised  results.’  Faults  in  the  ceremonial  are  such 
as  its  not  being  according  to  rule.  Faults  in  the  performer  are  such  as 
ignorance.  Faults  in  the  instrument,  i.e.  in  the  clarified  butter,  etc., 
are  such  as  its  not  being  duly  sprinkled,  etc.  For  falsehood  might  be 
charged  on  the  Veda,  if  no  fruit  resulted  from  a sacrifice  when  duly 
performed  as  prescribed ; but  such  failure  never  occurs.” 

Gotama  next  repels  the  charge  of  self-contradiction  in  the  Vedas. 
“59.  ‘There  is  no  self-contradiction,  for  the  fault  is  only  imputed  in 
case  the  sacrifice  should  be  performed  at  a different  time  from  that 
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at  first  intended.’  The  fault  imputed  to  these  sacrifices  in  the  text  in 
question  would  [only]  be  imputed  if,  after  agreeing,  at  the  time  of 
placing  the  sacrificial  fire,  to  perform  the  sacrifice  after  sunrise,  one 
were  to  change  it  to  a sacrifice  before  sunrise ; there  is,  therefore,  no 
self-contradiction  in  the  passage  referred  to.” 

He  next  rebuts  the  charge  of  tautology.  “ 60.  * The  Yeda  is  not  tau- 
tological because  repetition  may  he  proper.’  The  particle  cha  means 
1 again.’  * Again,  since  repetition  may  be  proper,  there  is  no  tautology.’ 
Tor  repetition  is  only  a fault  when  it  is  useless.  But  in  the  passage 
referred  to,  since  repetition  is  proper,  its  utility  is  apparent.  For  when 
the  first  and  the  last  of  the  eleven  samidhenis  (forms  of  prayer  used  on 
throwing  fuel  into  the  fire)  are  each  repeated  thrice,  the  whole  number 
of  verses  will  be  made  up  to  fifteen.108  Accordingly,  this  number  of 
fifteen  is  mentioned  in  these  words  of  the  Yeda,  ‘ I smite  this  enemy 
who  hates  us,  and  whom  we  hate,  with  the  last  of  the  fifteen  verses, 
and  with  the  thunderbolt  of  my  words.’  ” 

He  next  observes  that  the  advantage  of  repetition  is  commonly  re- 
cognised. “61.  ‘ And  the  Yeda  is  not  tautological,  because  the  utility 
of  this  division  of  discourse  is  admitted,’  i.e.  because  the  necessity  for 
such  a division  of  language,  that  is,  of  a description  of  language  charac- 
terized as  reiterative,  is  acknowledged,  viz.  by  the  learned.  For  by 
dividing  language  into  the  different  classes  of  injunctive,  reiterative, 
etc.,  learned  men  recognise  the  uses  of  the  reiterative  also.  And  this 
applies  to  the  Yeda.” 

The  author  of  the  aphorisms  then  proceeds  to  state  and  to  define  (in 
Sutras  62-67)  the  different  sorts  of  discourse  employed  in  the  Veda, 
and  to  defend  the  propriety  of  reiteration.  “ Having  thus  refuted  the 
arguments  which  aim  at  showing  that  the  Yeda  is  of  no  authority,  he 
goe3  on  to  prove  its  authority.  68.  ‘The  authority  of  the  Yeda,  like 
that  of  the  formulas,  and  the  Ayur-veda  (treatise  on  medicine)  follows 
from  the  authority  of  the  competent  [persons  from  whom  they  pro- 
ceeded].’ Since  the  competent  maker  of  the  Veda  possesses  authority, 
i.e.  inculcates  truth,  it  results  from  the  force  of  the  terms  that  the  Veda 
was  uttered  by  a person  of  this  character;  and  by  this  reasoning  the  au- 

109  If  there  are  in  all  eleven  formulas,  and  two  of  these  aro  each  repeated  thrice,  wo 
have  (2x3=)  six  to  add  to  tho  nine  (which  remain  of  the  original  eleven),  making 
(C  + 9 =)  fifteen.  See  Muller’s  Anc.  Sansh.  Lit.  pp.  89  and  393. 
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thority  of  the  Veda  is  to  be  inferred.  He  illustrates  this  by  the  case  of 
the  formulas  and  the  Ayur-veda.  By  formulas  ( mantra ) are  meant  the 
sentences  which  neutralize  poison,  etc.,  and  the  section  containing  the 
Ayur-veda  forms  part  of  the  Veda.  Now  as  the  authority  of  these  two 
classes  of  writings  is  admitted  by  general  consent,  the  authority  of 
everything  which  possesses  the  characteristics  of  the  Veda  must  be 
inferred  from  this  example.  Some,  however,  explain  the  aphorism 
thus : a Veda  is  that  in  which  authority  is  found  or  recognised.  From 
such  vedicity  (or  possession  of  the  character  of  a Veda)  the  authority 
of  any  work  is  to  be  inferred.” 

I add  the  greater  part  of  the  more  detailed  and  distinct  exposition 
of  this  aphorism  given  by  the  commentator  Vatsyayana  (Bibliotheca 
Indica,  p.  91) : 109 

Kim  punar  dyurvedasya  prdmdnyam  | yad  tiyurvedena  upadisyate 
idaih  leritva  ishtam  adhigachchhaii  idaih  varjjayitvd  ’ nishtaiii  jahuti 
tasya  anuslithiyamdnasya  tathd  - bhavah  satyarthata  - ’ viparyyayah  | 
mantra  - padunum  clia  visha  - bhutdsani  - pratishedhdrthundm  prayoge 
’rthasya  tathd-bhavah  etat  prdmdnyam  \ kim-kritam  etat  | upta-prd- 
mdnya-kritam  \ kim  punar  dptdndm  prumunyam  | sakshut-krita-dhar- 
matu  bhuta-dayu  yatha-bhutartha-chikhydpayishd  iti  \ dptuh  Ichalu  suk- 
slidt-krita-dharmdnah  idarh  hdtavyam  ayarn  asya  Jidni-ketur  idam  asya 
adhigantavyam  ayam  asya  adhigamana-hetur  iti  bhutdny  anukampante  | 
teshum  khalu  vai pruna-bhritum  svayam  anavabudhyamundndm  na  anyad 
upadesud  avabodha-kuranam  asti  | na  clia  anavabodhe  samlhd  varjjanam  vu  \ 
na  vu  akritva  svasti-bhdvah  | na  ’ py  asya  anyah  upakurako  'py  asti  \ lianta 
vayam  ebhyo  yathd-darsanatn  yathd-bhutam  upadisumah  | te  ime  srutvd 
pratipadyamdndh  heyaih  husyanty  adhigantavyam  eva  adhigamisliyanti 
iti  | evarn  aptopadesah  etena  tri-vidhena  apta-pramdnyena  parigrihlto 
’ nushthlyamdno  ’ rthasya  sddhako  bhavati  | evam  aptopadesah  pramdnam 
evam  dptuh  pramdnam  \ drishturthena  aptopadesena  ayurvedena  adrish- 
tdrtho  veda-bhugo  ’ numdtavyah  pramdnam  iti  | dpta-prdmdnyasya  hetoh 
samunatvad  iti  \ asya  api  cha  eka-deso  “ gruma-kdmo  yajeta  ” ity  evam-udi- 
drishtdrthas  tena  anumutavyam  iti  \ loke  cha  bhuyun  upadesusrayo  vya- 
vahurah  \ laukikasya  apy  upadeshtur  upadestavyurtha-jndnena  parunuji- 
ghrikshayd  yathd-bhutdrtha-chikhydpayishayd  cha  prdmdnyam  | tat-pari- 

109  A small  portion  of  this  comment,  borrowed  from  Professor  Banerjea’s  Dialogues 
on  Hindu  philosophy,  was  given  in  the  1st  edition  of  this  vol.  p.  210. 
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grahud  dptopadesah  pramdnam  iti  | drasJitri-pravaIctri-sdma.nga.ch  cha 
anumunam  ye  eva  dptdh  veddrthdndih  drashturah  pravaktdras  cha  te  eva 
dyurveda-prabhritindm  | ity  ayurveda-prumunya-vad  veda-prdmdnyam 
anumdtavyam  iti  | nityatvdd  veda-vdkJiydnum  pramdnatve  tat-prdmdn- 
yam  dpta-prumdnyud  ity  ayuldam  | sabdasya  vdchakatvud  artha-prati- 
pattau pramdnatvam  na  nityatvdt  \ nityatvehi  sarvasya  sarvenavachanach 
chhabdartha-vyavasthd  ’nupapattih  \ na  anityatve  vdchakatvam  iti  chet  \ 
na  | laulcikeshv  adarsanut  | te  ’ pi  nitydh  iti  chet  \ na  | anaptopadesad 
artha-visamvudo  'nupapannah  | . . . . Manvantara-yugantareshu  cha  atl- 
tdndgatesha  sampraddydbhydsa-prayogdvicJihedo  vedundih  nityatvam  dpta- 
prdmunydch  cha  prdmdnyam  | laulcikeshu  sabdeshu  cha  etat  samdnam  | 

“ On  what  then  does  the  authority  of  the  Ayur-veda  depend?  The 
Ayur-veda  instructs  us  that  to  do  so  and  so,  is  the  means  of  attaining 
what  is  desirable,  and  to  avoid  so  and  so  is  the  means  of  escaping  what 
is  undesirable : and  the  fact  of  such  action  having  been  followed  by  the 
promised  result  coincides  with  the  supposition  that  the  book  declares 
what  is  true.  So,  too,  the  authority  of  the  formulse  for  neutralizing 
poison,  repelling  demons,  and  arresting  lightning,  is  shewn  by  their 
application  fulfilling  its  object.  How  is  this  result  obtained  ? By 
the  authoritativeness  of  competent  persons.  But  what  is  meant  by  the 
authoritativeness  of  competent  persons  ? It  means  their  intuitive  per- 
ception of  duty,  their  benevolence  to  all  creatures,  and  their  desire  to 
declare  the  truth  of  things.  Competent  persons  are  those  who  have  an 
intuitive  perception  of  duty ; and  they  shew  their  benevolence  to  all 
creatures  by  pointing  out  that  so  and  so  is  to  be  avoided,  and  that  such 
and  such  are  the  means  of  avoiding  it,  and  that  so  and  so  is  to  be 
attained,  and  that  such  and  such  are  the  means  of  attaining  it.  1 For 
these  creatures,’  they  reflect,  ‘ being  themselves  unaware  of  such  things, 
have  no  other  means  of  learning  them  except  such  instruction ; and 
in  the  absence  of  information  they  can  make  no  effort  either  to  attain 
or  avoid  anything ; whilst  without  such  action  their  welfare  is  not 
secured ; and  there  is  no  one  else  who  can  help  in  this  case  : come  let 
us  instruct  them  according  to  the  intuition  we  possess,  and  in  con- 
formity with  the  reality ; and  they  hearing,  and  comprehending,  will 
avoid  what  should  be  avoided,  and  obtain  what  should  be  obtained.’ 
Thus  the  instruction  afforded  by  competent  persons  according  to  this 
threefold  character  of  their  authoritativeness  [viz.  (1)  intuition,  (2) 
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benevolence,  and  (3)  desire  to  teacb],  being  received,  and  acted  upon, 
effects  the  object  desired.  And  so  the  instruction  given  by  competent 
persons  is  authority,  and  these  competent  persons  are  authorities. 
From  the  Ayur-veda,  which  conveys  instruction  given  by  competent 
persons  in  reference  to  objects  perceptible  by  the  senses,  it  is  to  be 
inferred  that  that  part  also  of  the  Yeda  which  is  concerned  with  im- 
perceptible objects110  is  authoritative,  since  the  cause,  the  authori- 
tativeness of  competent  persons,  is  the  same  in  both  cases;  and  the 
same  inference  is  to  be  drawn  from  the  fact  that  a portion  of  the 
injunctions  of  the  last  mentioned  part  of  the  Yeda  also  have  reference 
to  perceptible  objects,  as  in  the  case  of  the  precept,  ‘Let  the  man  who 
desires  landed  property  sacrifice,’  etc.,  etc.  In  common  life,  too,  men 
usually  rely  upon  instruction.  And  the  authority  of  an  ordinary  in- 
structor depends  (1)  upon  his  knowledge  of  the  matter  to  he  taught, 
(2)  upon  his  disposition  to  shew  kindness  to  others,  and  (3)  upon  his 
desire  to  declare  the  truth.  From  its  being  accepted,  the  instruction 
imparted  by  competent  persons  constitutes  proof.  And  from  the  fact  that 
the  seers  and  declarers  are  the  same  in  both  cases,  viz.  that  the  com- 
petent seers  and  declarers  of  the  contents  of  the  (rest  of  the)  Yeda  are 
the  very  same  as  those  of  the  Ayur-veda,  etc.,  we  must  infer  that  the 
authoritativeness  of  the  former  is  like  that  of  the  latter.  But  on  the 
hypothesis  that  the  authority  of  the  Yedic  injunctions  is  derived  from 
their  eternity,  it  will  be  improper  to  say  that  it  arises  from  the  autho- 
ritativeness of  competent  persons,  since  the  authority  of  words  as  ex- 
ponents of  meanings  springs  from  their  declarative  character,  and  not 
from  their  eternity.  For  on  the  supposition  of  the  eternity  of  words, 
every  (word)  would  express  every  (thing),  which  would  be  contrary  to 
the  fixity  of  their  signification.  If  it  be  objected  that  unless  words  are 
eternal,  they  cannot  be  declarative,  we  deny  this,  as  it  is  not  witnessed 
in  the  case  of  secular  words.  If  it  be  urged  again  that  secular  words 
also  are  eternal,  we  must  again  demur,  since  the  discrepancy  of  purport 
arising  from  the  injunctions  of  incompetent  persons  would  be  at  variance 
with  this.”  After  some  further  argumentation  Yatsyayana  concludes : 
“ The  eternity  of  the  Yedas  [really]  consists  in  the  unbroken  continuity 
of  their  tradition,  study,  and  application,  both  in  the  Manvantaras  and 

110  Compare  the  commentator’s  remarks  introductory  to  the  Nyaya  aphorism  ii.  57, 
quoted  above,  p,  112. 
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Yugas  which  are  past,  and  those  which  are  to  come ; whilst  their  au- 
thority arises  from  the  authoritativeness  of  the  competent  persons  (who 
uttered  them).  And  this  is  common  to  them  with  secular  words.” 

The  phrase  sakshtit-krita-dharmanah,  "possessing  an  intuitive  per- 
ception of  duty,”  which  is  employed  by  Yatsyayana  in  the  preceding 
extract  as  a definition  of  dptdh,  “competent  persons,”  is  one  which  had 
previously  been  applied  by  Yaska  (Nirukta,  i.  20)  to  describe  the  character 
of  the  rishis : Sdkshdt-krita-dharmdnah  rishayo  babhuvuh  \ te  ’ varebhyo 
’ sdkslidt-krita-dharmabhyah  upadesena  mantrdn  samprdduh  | upadesdya 
gldyanto  ’ vare  bilma-grahandya  imaiii  grantham  samdtnndsishur  vedaih 
cha  veddngdni  cha  | “ The  rishis,  who  had  an  intuitive  perception  of 
duty,  handed  down  the  hymns  by  (oral)  instruction  to  men  of  later 
ages,  who  had  not  that  intuitive  perception.  These,  declining  in  their 
power  of  giving  instruction,  compiled  this  work  (the  Yirukta),  the 
Yeda,  and  the  Yedangas,  in  order  to  facilitate  the  comprehension  of 
details.” 

The  Vaiseshika. — Among  the  aphorisms  of  this  system  also  there  are 
some  which,  in  opposition  to  the  Mlmansakas,  assert,  1st,  that  the  Yedas 
are  the  product  of  an  intelligent  mind  ; and  2nd  (if  the  interpretation 
of  the  commentator  is  to  be  received)  that  they  have  been  uttered  by 
God. 

The  second  aphorism  of  the  first  section  of  the  first  book  is  as  follows : 

Yato  ’ bhyudaya-nissreyasa-siddhih  sa  dliarmah  \ 

“ Righteousness  is  that  through  which  happiness  and  future  per- 
fection 112  are  attained.” 

After  explaining  this  the  commentator  proceeds  to  introduce  the  next 
aphorism  by  the  following  remarks : 

Nanu  nivritti-lakshano  dharmas  tattva-jndna-dvurd  nissreyasa-hetur  ity 

111  Of  the  aphorisms,  which  1 am  about  to  quote,  the  first  has  been  translated  by 
Dr.  Ballantyne  (who  published  a small  portion  of  these  Sutras  with  an  English  version 
in  1851) ; and  it,  as  well  as  the  others,  is  briefly  commented  upon  by  the  Rev.  Prof. 
Banerjea,  in  his  Dialogues  on  Hindu  Philosophy,  pp.  474  ff.,  and  Pref.  p.  ix.,  note. 
See  my  article  jn  the  Journal  of  the  Royal  Asiatic  Society,  No.  xx.  for  1862,  entitled 
“Does  the  Vaiseshika  philosophy  acknowledge  a Deity  or  not?’’  from  which  the 
translations  now  given  have  been  transferred  with  but  little  alteration  and  a few  ad- 
ditions. And  compare  Dr.  Roer’s  German  translation  of  the  Vaiseshika  aphorisms  in 
the  Journal  of  the  German  Oriental  Society  for  1867,  pp.  309  ff. 

112  The  Commentator  explains  abbyudaya  as  = tattva-jnanam,  “a  knowledge  of  the 
reality,”  and  nissreyasa  as  utyantiki  duhkha- nivr ittih,  “the  complete  cessation  of 
suffering.” 
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attra  srutik  pramunam  \ sruter  eva  prdmunye  vayam  vipratipadyamahe 
“ anrita-vyughuta-punarulda-doshebliyah  ” \ ....  na  cha  umnaya-pra- 
tipadakaiii  kinchid  asti  nityatve  viprattipattau  | nitya-nirdoshatvam  api 
sandigdliam  | paurusheyatve  tu  bhrama-pramdda-vipratipatti-lcarandpd- 
tavudi-sambhuvanayd  dptoktatvam  api  sandigdliam  eva  iti  na  nissreyasaih 
na  va  tattra  tattva-jndnam  dvuraih  na  vd  dharmah  iti  sari  am  eta  d uhu- 
lam  ] atah  alia  “ tad-vachanud  dmndyasya  prdmunyam"  \ “ tad ” ity 
anupahrdntam  api  prasiddhi-siddhatayu  Isvaram  pardmrisati  | yatha 
“ tad-aprdmanyarn  anrita-vyughuta-punarukta-dosliebliyah ” iti  Gauta- 
miya-sutre  taeh-chhabdena  anupakrdnto  'pi  vedah  pardmrisyate  | tathd 
cha  tad-vachanut  tena  isvarena  pranayanud  dmndyusya  vedasya  prdmdn- 
yani  | yadva  “tad"  iti  sannihitafii  dharmam  eva paramrisati  | tathd  cha 
dharmasya  “ vachandt"  pratipddandd  “ amndyasya”  vedasya  prdmdn- 
yam  | yad  hi  vdhyam  prdmdnikam  artliam  pratipddayati  tat  pramunam 
eva  yatah  ity  artliah  | isvaras  tad-uptatvam  cha  sddhayishyate  | 

“But  may  it  not  be  objected  here  that  it  is  the  Veda  which  proves 
that  righteousness,  in  the  form  of  abstinence  from  action,  is,  by  means 
of  the  knowledge  of  absolute  truth,  the  cause  of  future  perfection  ; but 
that  we  dispute  the  authority  of  the  Veda  because  it  is  chargeable 
with  the  faults  of  falsehood,  contradiction,  and  tautology113  . . . . 
And  further,  there  is  nothing  to  prove  the  authority  of  the  Veda,  for 
its  eternity  is  disputed,  its  eternal  faultlessness  is  doubted,  and  if  it 
have  a personal  author,  the  fact  of  this  person  being  a competent  utterer 
is  questioned,  since  there  is  an  apprehension  of  error,  inadvertence, 
contradiction,  and  want  of  skill  in  composition  attaching  to  him  Thus 
there  is  neither  any  such  thing  as  future  perfection,  nor  is  either  a 
knowledge  of  absolute  truth  the  instrument  thereof,  or  righteousness. 
Thus  everything  is  perplexed.’1 

In  answer  to  all  this  the  author  of  the  aphorism  says  : 

“The  authority  of  the  sacred  record  arises  from  its  being  uttered 
by  Him.” 

“ Here,”  says  the  commentator,  “ the  word  tad  (His)  refers  to  Isvara 
(God) ; as,  though  no  mention  of  Him  has  yet  been  introduced,  He  is 
proved  by  common  notoriety  to  be  meant;  just  as  in  the  aphorism  of 
Gautama  : ‘ Its  want  of  authority  is  shown  by  the  faults  of  falsehood, 

113  Here  the  same  illustrations  are  given  as  in  the  commentary  on  the  Nyuya 
aphorisms,  quoted  above,  pp.  113  ff. 
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contradiction,  and  tautology,’  the  Veda,  though  not  .previously  intro- 
duced, is  intended  by  the  word  tad.111  And  so  [the  meaning  of  the 
aphorism  is  that]  the  authority  of  the  sacred  record,  i.e.  the  Veda,  is 
proved  by  its  being  spoken  by  Him,  composed  by  Him,  by  Isvara.  Or, 
tad  (its)  114  may  denote  dharma  (duty)  which  immediately  precedes ; 
and  then  [the  sense  will  he  that]  the  authority  of  the  sacred  record, 
i.e.  the  Veda,  arises  from  its  declaring,  i.e.  establishing,  duty,  for  the 
text  which  establishes  any  authoritative  matter  must  be  itself  an  au- 
thority. The  proof  of  Isvara  and  his  competence  will  be  hereafter 
stated.”  The  commentator  then  goes  on  to  answer  the  charges  of  false- 
hood, contradiction,  and  tautology  alleged  against  the  Veda. 

The  next  aphorism  which  I shall  quote  (vi.  1,  1)  is  thus  introduced 
by  the  commentator : 

Buddhipurvu  vakya-Jcritir  vede  \ samsara-mula-karanayor  dharmadhar - 
may  oh  parlksha  shash  thudhydydrtha  h \ dharmudharmau  cha  “ svarga- 
kdmo  yajeta”  “ na  kalanjam  bhaJcshayed”  ityudi-tidhi-  nishedha-  hala- 
kalpanlyau  vidhi-n ishedha-vakyayoh  prdmdnye  sati  syatam  \ tat-prdmdn- 
yarh  cha  vaktur  yathdrtha-vdhydrtha-jndna-lakshana-guna-purvakatcdd 
upapadyate  | svatah  prdmdnyasya  nisliedhdt  \ atah  prathamam  veda-pru.- 
mdnya-prayojaka-guna-sddhanaih  upakramate  \ “ vdkya-kritir  ” vdkya- 
rachand  | sd  buddhi-purvd  vaktri-yathdrtha-vdkydrtha-jnuna-purvd  \ 
vdkya-rachandtvdt  | “nadl-tlre  panclia  phaluni  santi ” ity  asmad-adi- 
vdkya-rachand-vat  | “cede”  iti  vdhya-samuduye  ity  arthah  \ tattra  samu- 
ddyindm  vdkydnaih  kritih  palcshah  \ na  cha  asmad-ddi-budclhi-purvaJca- 


114  For  the  sake  of  the  reader  who  does  not  know  Sanskrit,  it  may  he  mentioned 
that  tad  being  in  the  crude,  or  uninfleeted  form,  may  denote  any  of  the  three  genders, 
and  may  he  rendered  cither  1 his,’  ‘ hers,’  or  ‘ its.’  I may  observe  that  the  alternative 
explanation  which  the  commentator  gives  of  the  Aphorism,  i.  1,  3,  viz.  that  the  au- 
thority of  the  Veda  arises  from  its  being  declarative  of  duty,  is  a much  less  probable 
one  than  the  other,  that  its  authority  is  derived  from  its  being  the  utterance  of  God ; 
for  it  does  not  clearly  appear  how  the  subject  of  a book  can  establish  its  authority; 
and,  in  fact,  the  commentator,  when  he  states  this  interpretation,  is  obliged,  in  order 
to  give  it  the  least  appearance  of  plausibility,  to  assume  the  authoritative  character  of 
the  precepts  in  the  V eda,  and  from  this  assumption  to  infer  the  authority  of  the  book 
which  delivers  them.  I may  also  observe  that  Jayanarayana  Tarkapanchanana,  the 
author  of  the  Gloss  on  S'ankara  Misra’s  Commentary,  takes  no  notice  of  this  alter- 
native interpretation ; and  that  in  his  comment  on  the  same  aphorism  when  repeated 
at  the  close  of  the  work  (x.  2,  9)  S'ankara  Mis'ra  himself  does  not  put  it  forward  a 
second  time.  Dr.  Roer  (Journ.  Germ.  Or.  Soc.  for  1867,  p.  310)  argues  in  favour  of 
the  former  of  the  two  interpretations  as  the  true  one 
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tvena  anyatha-siddhih  \ “ svarga-Jcamo  yajeta”  ityadav  ishta-sadhana- 
tdydh  kdryyatdydh  vu  asmad-udi-buddhy-agocharatvat  j tena  svatantra- 
purusha-purvakatvaih  vede  siddhyati  | vedatvaih  cha  sabda-tad-upajlvi- 
pramandtirikta  -pramdna -janya  -pr  amity  - avishayarthakatve  sati  sabda- 
ianya-vdkydrtha-jndndjanya-pramdna-sabdatvam  | 

“ An  examination  of  righteousness  and  unrighteousness,  which  are 
the  original  causes  of  the  world,115  forms  the  subject  of  the  6th  section. 
How,  righteousness  and  unrighteousness  are  to  be  constituted  by  virtue 
of  such  injunctions  and  prohibitions  as  these  : ‘ The  man  who  desires 
paradise  should  sacrifice,’  ‘ Let  no  one  eat  garlic,’  etc.,  provided  these 
injunctions  and  prohibitions  be  authoritative.  And  this  authoritative- 
ness depends  upon  the  fact  of  the  utterer  [of  these  injunctions  or  pro- 
hibitions] possessing  the  quality  of  understanding  the  correct  meaning 
of  sentences,  for  the  supposition  of  inherent  authoritativeness  is  un- 
tenable. The  author,  therefore,  first  of  all  enters  upon  the  proof  of 
that  quality  which  gives  rise  to  the  authoritativeness  of  the  Veda. 

“Aphorism  vi.  1.  1. — ‘There  is  in  the  Veda  a construction  of  sen- 
tences which  is  produced  (lit.  preceded)  by  intelligence.’  ” 

“The  ‘construction  of  sentences,’  the  composition  of  sentences,  ‘is 
produced  by  intelligence,’  i.e.  by  a knowledge  of  the  correct  meaning 
of  sentences  on  the  part  of  the  utterer  [of  them]  ; [and  this  is  proved] 
by  the  fact  of  these  sentences  possessing  an  arrangement  like  the 
arrangement  of  such  sentences  as  ‘ There  are  five  fruits  on  the  river 
side,’  composed  by  such  persons  as  ourselves.  ‘ In  the  Veda,’  i.e.  in 
the  collection  of  sentences  (so  called).  Here  the  construction  of  the 
sentences  composing  the  collection  is  the  subject  of  the  proposition 
which  is  asserted.  And  this  construction  must  not  be  ascribed  to  a 
wrong  cause  by  assuming  that  it  was  the  work  of  a [limited]  intelli- 
gence such  as  ours.  [Because  it  was  not  a limited  intelligence  which 
produced  these  sentences].  For  it  is  not  an  object  of  apprehension  to 
the  understandings  of  persons  like  ourselves  that  such  injunctions  as, 

‘ He  who  desires  paradise  should  sacrifice,’  are  the  instruments  of 
obtaining  what  we  desire,  or  that  they  are  obligatory  in  themselves. 
Hence  in  the  case  of  the  Veda  the  agency  of  a self-dependent  person  is 

115  This,  I suppose,  means  that  the  existence  of  the  world  in  its  present  or  developed 
form,  is  necessary  in  order  to  furnish  the  means  of  rewarding  righteousness  and 
punishing  unrighteousness. 
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established  [since  these  matters  could  be  known  by  such  a person  alone.] 
And  while  the  contents  of  the  Veda  are  not  the  subjects  of  a knowledge 
produced  by  any  proof  distinct  from  verbal  proof  and  the  proofs 
dependent  thereon,  Vedicity,  or  the  characteristic  nature  of  the  Veda, 
consists  in  its  being  composed  of  (authoritative)  words,  whose  authority 
does  not  spring  from  a knowledge  of  the  meaning  of  sentences  arising 
from  words  [but  depends  on  the  underived  omniscience  of  its  author].” 
“Or,  Vedicity  consists  in  being  one  or  other  of  the  four  collections, 
the  Rich,  Yajush,  Saman,  or  Atharvan.”116 

I will  introduce  the  next  aphorism  (x.  2,  9)  which  I propose  to  cite 
(and  which  is  a repetition  of  aphorism  i.  1,  3),  by  adducing  some 
remarks  of  the  commentator  on  the  one  which  immediately  precedes  it, 
viz.  x.  2,  8 : 

Nanu  sruti-prdmdnye  sati  sydd  evam  \ tad  eva  tu  durlabham  | na  hi 
mimdmsakandm  na  nitya-nirdoshatvena  sruti-prdmdnyaih  tvaya  ishyate 
paurusheyatvendbhyupagamdt  purusliasya  cha  bhrama-pramdda-vipralip- 
sddi-sambhavdt  \ atah  alia  “ drishtdbhdve  ” iti  \ drishtam  purushdntare 
’smad-adau  bhrama-prarnuda-  \yipratiT\  lipsadikam  purusha-dushanam 
tad-abhdve  sati  ity  arthah  \ kshiti-karttritvena  veda-vaktritvena  va  ’numi- 
tasya  purusha-dliaureyasya  nirdoshatvena  eva  upasthiteh  \ tatlid  cha  tad- 
vacliasuih  na  niralliidheyatu  na  viparitubhidheyatu  na  nishprayojandbhi- 
dlieyata  \ l hat  end riya -rnanasd  fa  doshud  bhrama-prainuda-kdranuputavudi- 
prayuktdh  eva  vachasum  avisuddhayah  sambhdvyante  | na  cha  isvara-va- 
chasi  tusaih  sambhavah  \ tad  uktam  “ rugujnunddibhir  vaktd  grastatvad 
anritaih  vadet  | te  chesvare  na  vidyante  sa  bruydt  katharn  anyatha  ” J 
nanu  tena  isvarena  vedi.h  pramtah  ity  atra  eva  viprapattir  atah  aha  \ 
l‘tad-vachanut  umndyasya prumunyam”  | iti  sustra-parisamaptau  “tad- 
\ vachanut ” tena  isvarena  vachanut  pranayandd  “ umndyasya”  vedasya 
prdmdnyam  | tatliu  hi  | vedds  tdvat  paurnsheydh  vakyatvud  iti  sddhitam  | 
na  cha  asmad-adayas  teshufh  sahasra  - sdkhdvachchhinndndm  vakturah 
sambhdvyante  atlndriydrthatvut  | na  cha  atlndriydrtha-darsino  ’smad- 
ddayah  | kincha  dptoktdh  veduh  mahdjana-parigrihitatvdt  \ yad  na  dptok- 
taih  na  tad  mahujana-parigrihitaih  \ mahujana-parigrihitani  cha  idam  \ 
tasmdd  uptoktam  \ sva-tantra- purusha- pranltatvadi  cha  dptoktatvam  | 
malwjana-parigrilntatvaih  cha  sarva-darsandntahpdti-purushunushthrya- 
mdndrthatvam  | kvacliit  phaldbhdvah  karma-karttri-sddhana-vaigunydd 
116  The  last  words  are  a translation  of  the  conclusion  of  Jayanarayana’s  gloss. 
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ity  uktam  | karttri-srnarandbhavdd  na  evarn  iti  diet  | na  \ karttri-smara- 
nasya  'pure am  eva  sddhitatvdt  \ tat-pranitatvam  dm  sva-tantra-purudia- 
pranltatvdd  eva  siddham  \ na  tv  asmad-adinaih  saliasra-sakha-veda-pra- 
nayane  svatantryam  sambhavati  ity  uktatvdt  \ kincha  pramdydh  guna- 
janyatvena  vaidika-pramuydh  api  guna-janyatvam  dvasyakam  | tattra  dia 
guno  vaktri-yathdrtha-vdkydrtha-jndnam  eva  vdchyah  \ tathd  cha  tdd- 
risah  eva  vede  vaktd  yah  svargdpurvddi  -vishayaka  - sakshdtkdravdn  \ 
tudrisas  dm  na  isvardd  anyah  iti  sushthu  | 

“Now  all  this  will  be  so,  provided  the  Yeda  is  authoritative  : but 
this  condition  is  the  very  one  which  is  difficult  to  attain ; for  you  do 
not  hold,  like  the  Mimansakas,  that  the  authority  of  the  Veda  arises 
from  its  eternal  faultlessness ; since  you  admit  that  it  has  a personal 
author,  and  error,  inadvertence,  and  a desire  to  deceive  are  incident  to 
such  a person.  It  is  with  a view  to  this  objection  that  the  writer  says 
in  his  aphorism,  ‘ In  the  absence  of  what  is  seen,’  i.e.  in  the  absence  of 
those  personal  faults  which  are  seen  in  other  persons  like  ourselves,117 
such  as  error,  inadvertence,  and  a desire  to  deceive : for  the  Supreme 
Person  who  is  inferred  from  the  creation  of  the  world,  or  the  author- 
ship of  the  Veda,  can  only  exist  in  a state  of  freedom  from  fault ; and, 
consequently,  neither  want  of  meaning,  nor  contradiction  of  meaning, 
nor  uselessness  of  meaning,  can  be  predicated  of  his  words.  Incorrect- 
nesses in  words  are  to  be  apprehended  as  the  results  of  error,  inad- 
vertence, or  unskilfulness  in  composition,  arising  from  some  defect  in 
the  elements,  the  senses,  or  the  mind.  But  none  of  these  things  is  to 
be  imagined  in  the  word  of  Isvara  (the  Lord}.  And  this  has  been 
expressed  in  the  following  verse : ‘ A speaker  may  utter  falsehood, 
from  being  possessed  by  affection,  ignorance,  and  the  like ; but  these 
[defects]  do  not  exist  in  God ; how  then  can  he  speak  what  is  other- 
wise [than  true]  ? ’ 

“ But  may  not  the  fact  that  the  Veda  is  composed  by  God  be  dis- 
puted ? In  consequence  of  this,  the  author  says  (in  the  next  aphorism) : 

x.  2,  9.  ‘ The  authority  of  the  Vedic  record  arises  from  its  being  ut- 
tered by  Him.’ 

117  A different  interpretation  is  given  by  the  commentator  to  this  phrase  drishta- 
bhave,  in  an  earlier  aphorism  in  which  it  occurs,  viz.  vi.  2,  1.  He  there  understands 
it  to  mean  that  where  there  is  no  visible  motive  for  a prescribed  action,  an  invisible 
one  must  be  presumed  ( yattra  drishtam  prayojanam  nopalabhyate  tattra  adrislitam 
prayojanam  kalpanlyam). 
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“ Thus  at  the  end  of  his  treatise  [the  writer  lays  it  down  that]  the 
authority  of  the  Yeda  is  derived  from  its  being  His  word,  viz.  from  its 
being  spoken,  i.e.  composed  by  Him,  i.e.  by  Isvara.  As  thus : The 
Yedas  are  derived  from  a person,  because  they  are  formed  of  sentences. 
This  has  been  proved.  And  persons  like  ourselves  cannot  be  conceived 
as  the  utterers  of  these  Yedas,  which  are  distinguished  by  having 
thousands  of  Sakhas  (recensions),  because  their  objects  are  such  as  lie 
beyond  the  reach  of  the  senses ; and  persons  like  us  have  no  intuition 
into  anything  beyond  the  reach  of  the  senses.  Further,  the  Yedas  [are 
not  only  derived  from  a personal  author,  but  they]  have  been  uttered 
by  a competent  author  ( apta ),  because  they  have  been  embraced  by 
great  men.  Whatever  has  not  been  uttered  by  a competent  person  is 
not  embraced  by  great  men  : but  this  (book)  is  embraced  by  great  men  : 
therefore  it  has  been  uttered  by  a competent  person.  .Now,  composition 
by  a self-dependent  person  is  utterance  by  a competent  person ; and  the 
reception  (of  the  Yeda)  by  great  men  is  the  observance  of  its  contents 
by  persons  who  are  adherents  of  all  the  different  philosophical  schools  : 
and  (the  infallibility  of  the  Yeda  is  defended  by  that  which)  has  been 
already  said,  viz.  that  any  occasional  failure  in  the  results  (of  cere- 
monies prescribed  in  the  Yeda)  is  owing  to  some  defect  in  the  rite,  or 
in  the  performer,  or  in  the  instruments  employed  [and  not  to  any  falli- 
bility in  the  Yeda]. 

“ If  it  be  objected  to  this  reasoning,  that  no  author  (of  the  Yeda)  is 
recollected,  we  rejoin,  that  this  is  not  true,  because  it  has  been  formerly 
proved  that  the  author  is  remembered.  And  that  it  was  composed  by 
Him  is  proved  by  the  simple  fact  of  its  being  composed  by  a self- 
dependent  person ; and  because  it  has  been  said  that  the  self-depend- 
ence [or  unassisted  ability]  of  people  like  us  in  the  composition  of  the 
Yeda,  consisting,  as  it  does,  of  a thousand  Sakhas,  is  inconceivable. 
And  since  authority  (in  a writing  in  general)  springs  from  a quality  [in 
its  author],  it  necessarily  follows  that  the  authority  of  the  Yeda  also 
springs  from  a quality.  And  there  the  quality  in  question  must  be 
declared  to  be  the  speaker’s  knowledge  of  the  correct  meaning  of  sen- 
tences. And  thus  (we  have  shewn  that)  there  is  such  an  utterer  of 
the  Yeda,  who  possesses  an  intuitive  knowledge  of  paradise,  and  of 
the  yet  unseen  consequences  of  actions,  etc.,  and  such  an  utterer  is  no 
other  than  Isvara.  Thus  all  is  satisfactory.” 
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The  ultimate  proofs,  then,  of  the  binding  authority  of  the  Yeda  are, 
according  to  the  commentator,  1st,  its  extent  and  subject-matter,  and 
2ndly,  its  unanimous  reception  by  great  men,  adherents  of  all  the 
different  orthodox  systems.  Of  course  these  arguments  have  no  vali- 
dity except  for  those  who  see  something  supernatural  in  the  Yeda,  and 
on  the  assumption  that  the  great  men  who  embraced  it  were  infallible ; 
and  therefore  as  against  the  Bauddhas  and  other  heretics  who  saw 
nothing  miraculous  in  the  Yedas,  and  consequently  regarded  all  their 
adherents  as  in  error,  they  were  utterly  worthless.  But  possibly  it 
was  not  the  object  of  the  commentator  (for  the  greater  part  of  the  argu- 
mentation is  his,  not  that  of  the  author  of  the  Aphorisms)  to  state  the 
ultimate  reasons  on  which  the  authority  of  the  Yedas  would  have  to  be 
vindicated  against  heretics,  but  merely  to  explain  the  proper  grounds 
on  which  the  orthodox  schools  who  already  acknowledged  that  au- 
thority ought  to  regard  it  as  resting ; i.e.  not,  as  the  Allmansakas  held 
their  eternal  faultlessness,  but  the  fact  of  their  being  uttered  by  an  intel- 
ligent and  omniscient  author ; whose  authorship,  again,  was  proved  by 
the  contents  of  the  Yedas  having  reference  to  unseen  and  future  matters 
of  which  only  an  omniscient  Being  could  have  any  knowledge ; while 
the  fact  of  these  revelations  in  regard  to  unseen  things  having  actually 
proceeded  from  such  a Being,  and  being  therefore  true,  was  guaranteed 
by  the  unanimous  authority  of  the  wisest  men  among  the  faithful. 

As  it  is  a matter  of  some  interest  to  know  what  is  the  nature  of 
inspiration,  or  supernatural  knowledge,  as  conceived  by  the  Yaiseshikas, 
I shall  quote  some  passages  bearing  on  this  subject  from  the  aphorisms, 
or  from  their  expounder,  Sankara  Misra.  In  his  remarks  on  Aphorism 
viii.  1,  2 (p.  357),  the  commentator  states  that  opinion  ( jndra ) is  of 
two  kinds,  true  {vidya)  and  false  ( avidyu ) ; and  that  the  former  ( vidya ) 
is  of  two  descriptions,  arising  from  perception,  inference,  recollection, 
and  the  infallible  intuition  “peculiar  to  rishis  ” {Tach  cha  jnanaih 
dvividliaih  vidyu.  cha  avidya  cha  \ vidya  chaturvidha  pratyaksha-laingiku- 
smrity-drsha-lakshand).  Perception  or  intuition,  again,  is  of  different 
kinds  or  degrees  (Aphorism  ix.  1,  11-15,  pp.  385  ff.).  Aphorism  ix. 
1,  11  (p.  386),  is  as  follows: 

Tad  evam  bhdvdbh&va-vishayakam  _ laukika-pratyak&harh  nirupya  yogi- 
pratyakshaih  nirupayitum  prakaranuntaram  uralhate  | ix.  1,  11.  “ At- 
man y atma-manasoh  saiiiyoga-viseshad  utma-pratyalcsham  ” [ jnunam  ut- 
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padyate  iti  Seshah  | dvividhas  tavad  yoginah  sa mdhitdntahkarand h ye 
“ yulctah”  ity  alhidhlyante  asamdhitdntahkarands  cha  ye  “viyuktah” 
ity  ahhidhiyante  \ tattra  yulctah  sdkshdtkartavye  vastuny  udarena  mano 
nidliaya  nididhyusanavantah  \ teshdrn  dtmani  svdtmani  pardtmani  cha 
jndnam  utpadyate  | “ atma-pratyaksham  ” iti  \ utmd  sdkshdtkdra-visliayo 
yattra  jndne  tat  tathd  | yadyapy  asmad-udvndm  api  kaduchid  dtma- 
jndnam  asti  tatliupy  avidyd-tiraskritatcdt  tad  asat-kalpam  ity  uktam  | 
“ atma-manasos  sannikarsha-viseshud”  iti  yoga-ja-dharmunugrahah  dtma- 
manasoh  sannikarsha-viseshas  tasmad  ity  arthah  \ 

“ Having  thus  defined  ordinary  perception  which  has  for  its  objects 
existence  and  non-existence,  the  author,  with  the  view  of  determining 
the  character  of  the  intuition  of  yogins,  says  : ‘ From  a particular  con- 
centration of  both  the  soul  and  the  mind 118  on  the  soul,  arises  the  per- 
ception (or  intuition)  of  soul.’  On  this  the  commentator  remarks : 
* There  are  two  kinds  of  yogins  (intent,  or  contemplative,  persons),  (1) 
those  whose  inner  sense  is  fixed  samuhitdntahkarandh ),  who  are  called 
( yuktdh ) united  ( i.e . with  the  object  of  contemplation),  and  (2)  those 
whose  inner  sense  is  no  longer  fixed,  and  who  are  called  disunited  ( viyuk - 
tdh).m  Of  these  the  first  class,  who  are  called  ‘ united,’  fix  their  minds 
with  reverence  on  the  thing  which  is  to  be  the  object  of  intuition,  and 
contemplate  it  intently.  In  this  way  knowledge  arises  in  their  souls 
regarding  their  own  souls,  and  the  souls  of  others.  ‘ Intuition  of  soul,’ 
that  is,  a knowledge  in  which  soul  is  the  perceptible  object  of  intuition. 
Now,  although  persons  like  ourselves  have  sometimes  a knowledge  of 
soul,  yet  from  this  knowledge  being  affected  by  ignorance,  it  has  been 
said  to  be  like  what  is  unreal.  ‘ From  a particular  concentration  of  the 
soul  and  the  mind;’  that  is,  from  a particular  conjunction  of  the  soul 
and  the  mind  which  is  effected  by  means  of  the  virtue  derived  from 
yoga.”  See  also  Aphorism  xv.  p.  390. 

At  the  conclusion  of  his  remarks  (Bibl.  Ind.  p.  408)  on  the  third  sort 
of  true  knowledge  (referred  to  in  p.  357,  Bibl.  Ind.),  viz.  recollection, 
the  commentator  remarks  that  the  author  of  the  aphorisms  does  not 
make  any  separate  mention  of  the  fourth  kind  of  knowlege,  viz.  in- 
fallible intuition  : 

118  The  “ mind  ” ( manas ) is  regarded  by  the  Indian  philosophers  as  distinct  from 
the  soul,  and  as  being  merely  an  internal  organ. 

119  This  class  is  the  more  perfect  of  the  two,  as  appears  from  the  gloss  of  J ay  an  5- 
rayana : ayarn  api  visishta-yoyavattvad  viyuktah  ity  uchyate. 
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is.  2,  6 Arsham  jndnam  sutra-krita  prithan  na  lakshitam  \ 

yogi-pratyakshantarbhavitam  | padartha-pradesakbye  tic  prakarane  tad 
uktam  | tad  yathd  \ “ umndya-vidhatrinum  rislnndm  atitdndgata-vartta- 
muneshv  atindriydrtbeshv  arthesbu  dbarmudishu  granthopanibaddheshu  va 
lingady-anapekshad  dtma-manasoh  sarhyogdd  dbarma-viseshuch  cha  prd- 
tibham  jndnam  yad  utpadyate  tad  drsham  iti  | tack  clia  kaddcb.il  laichi- 
kdndm  api  bhavati  yatlid  kanyaka  vadati  “ svo  me  bhrdtd  ganta  iti  hri- 
dayam  me  kathayati  ” iti  \ 

“ Rishis’  ( drslia ) knowledge,”  he  says,  “ is  not  separately  defined 
by  the  author  of  the  aphorisms,  but  is  included  in  the  intuition  of 
yogins.120  But  the  following  statement  has  been  made  (in  reference  to 
it)  in  the  section  on  the  categories:  ‘Rishis’  ( ursha ) knowledge  is 
that  which,  owing  to  a conjunction  of  the  soul  and  the  mind,  inde- 
pendent of  inference,  etc.,  and  owing  to  a particular  species  of  Tirtue, 
illuminates  those  rishis  who  have  composed  the  record  of  the  Yedas 
( dmndya-vidhutrinum ),  in  reference  to  such  matters,  whether  past, 
future,  or  present,  as  are  beyond  the  reach  of  the  senses,  or  in  refer- 
ence to  matters  of  duty,  etc.,  recorded  in  books,’  etc.  And  this  sort  of 
knowledge  is  also  sometimes  manifested  by  ordinary  persons,  as  when  a 
girl  says,  ‘ my  heart  tells  me  that  my  brother  will  go  to-morrow.’  ” 
See  also  Aphorism  ix.  2,  13  (Bibl.  Ind.  pp.  414,  415). 

The  Tarka-sangraha,  another  Vaiseshika  work,  also  affirms  the  divine 
authorship  of  the  Yeda  in  these  words  : 121  Vdkyaiii  dvividhaih  laukikaih 
vaidikaih  cha  \ vaidikam  Isvaroktatvdt  sarvam  eva  pramdnam  laukikaih  tu 
dptoktam  praniunam  anyad  apramdnam  | “Sentences  are  of  two  kinds, 
Yedic  and  secular.  Yedie  sentences,  from  being  uttered  by  Isvara,  are 
all  proof  [or  authoritative].  Of  secular  sentences,  those  only  which 
are  uttered  by  competent  persons  ( dpta ) are  proof ; the  rest  are  not 
proof.” 

In  this  text,  the  authority  of  the  Yeda  is  founded  on  its  being  uttered 
by  Isvara;  and  this  characteristic  is  regarded  as  limited  to  the  Yeda. 

1,0  It  had  been  already  noticed  by  Professor  Max  Muller  in  the  Journal  of  the 
German  Oriental  Society,  vii.  p.  311,  that  “ the  Vaiseshikas,  like  Kapila,  include  the 
intuition  of  enlightened  rishis  under  the  head  otpralyaksha  (intuition),  and  thus  sepa- 
rate it  decidedly  from  aitihya,  ‘ tradition.’  ” Ho  also  quotes  the  commentator’s 
remark  about  a similar  intuition  being  discoverable  araoug  ordinary  persons,  which  he 
thinks  is  not,  “ without  a certain  irony.” 

121  See  Dr.  Ballantyne’s  od.  with  HiudI  and  English  Versions,  p.  40  of  the  Sanskrit, 
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On  the  other  hand,  such  secular  works  as  proceed  from  competent 
persons  ( tipta ) are  also  declared  to  possess  authority.  Here,  therefore, 
a distinction  is  drawn  between  the  authority  of  the  Yeda  and  that  of 
all  other  writings,  however  authoritative,  inasmuch  as  the  former  was 
uttered  by  Isvara,  -while  the  latter  have  only  been  uttered  by  some 
competent  person  (dpta).  But  in  the  Kyaya  aphorism,  ii.  68,  quoted 
and  commented  upon  above  (p.  114),  the  authority  of  the  Yeda  itself  is 
made  to  rest  on  the  authority  of  the  wise,  or  competent  persons  (upta), 
from  whom  it  proceeded.122  In  this  aphorism,  therefore,  either  the  word 
“apta”  must  mean  “ Isvara,”  or  we  must  suppose  a difference  of  view 
between  the  author  of  the  aphorism  on  the  one  hand,  and  the  writers 
of  the  Yaiseshika  aphorisms  and  the  Tarka-sangraha  on  the  other. 
"We  shall  see  from  the  next  extract  that  the  Kusumanjali  coincides 
with  the  latter. 

I quote  from  the  work  just  named  (of  which  Udayana  Acharya  is  the 
author),  and  its  commentary,123  some  statements  of  the  doctrine  main- 
tained by  the  author  regarding  the  origin  and  authority  of  the  Yeda. 
Mr.  Colebrooke  (Misc.  Ess.i.  263,  orp.  166  of  Williams  andHorgate’s  ed.) 
speaks  of  this  treatise  as  being  accompanied  by  a commentary  of  Kara- 
yana  Tlrtha ; but  the  one  which  is  printed  in  the  Calcutta  edition,  as 
well  as  in  Professor  Cowell’s,  is  by  Haridasa  Bhattacharya.  The  object 
of  the  work  is  to  prove  the  existence  of  a personal  god  (Isvara),  in 
opposition  to  various  other  antagonistic  theories. 

I.  Kusumanjali,  2nd  Stavaka,  at  the  commencement:  Anyatlid'pi 
paraloka-sudhanunmhthuna-sambhavud  iti  dvitiya-vipratipattih  \ Anyathd 
Isvaram  vind  'pi  paraloka-sudhana-yugudy-anushtkunam  sambhavati  ydgd- 
deh  svarga-sddhanatvasya  veda-gamyatvut  | nitya-nirdoshatayd  cha  veda- 
sya  prdmdnyam  | mahdjana-parigrahuch  cha  prumdnyasya  grahah  iti 
veda-kuranatayd  na  Isvara-siddhih  \ yogardhi-sampddita-survajnya-Kapi- 

122  The  following  words  are  put  by  the  author  of  the  Vishnu  Puruna  (iii.  ch.  18  ; 
Wilson,  vol.  iii.  p.  212)  into  the  mouth  of  the  deluder  who  promulgated  the  Bauddha 
and  other  heresies : Na  hy  apta-vadah  nabhaso  nipatanti  mahasurah  \ yuktimad 
vachanaih  grdhyam  maya  ’nyais  cha  bhavad-vidhaih.  | “ Words  of  the  competent  do 
not,  great  Asuras,  fall  from  the  sky.  It  is  only  words  supported  by  reasons  that 
should  he  admitted  by  me  and  others  like  yourselves.” 

123  This  book  was  published  at  the  Sanskrit  Press,  Calcutta,  in  the  S'aka  year,  1769. 
A new  edition  was  published  hy  Professor  Cowell  in  1864,  accompanied  by  an  English 
translation.  I have  availed  myself  of  this  excellent  version  to  correct  a good  many 
mistakes  in  my  own. 
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ludi-purvakah  eva  va  vedo  ’stv  ity  atra  dha  | “ pramaydh  paraiantratvdt 
sarga-pralaya-sambhavdt  \ tad-anyasminn  avisvusud  na  vidhdntara-sam- 
bhavah,''''  \ Subdl  pramd  vaktri-yathdrtha-vakyurtJia-dln-rupa-guna-janyu 
iti  gunddhdratayd  Isvara-siddhih  \ nanu  sakartrike  ’ stu  yathdrtha-vak- 
ydrtha-dhir  gunah  \ alcartrilce  cha  vede  nirdoshatvam  eva  prdmdnya-pra- 
yojaJcam  astu  malidjana-parigrahena  cha  prumdnya-grahah  ity  ata  alia  \ 
“ sarga-pralaya-sambhavad”  iti  | pralayottaram  purva-veda-nusud  uttara- 
vedasya  katham  prdmdnyam  mahdjana-parigrahasydpi  tadd  abhuvdt  \ 
iabdasya  anityatvam  utpanno  ga-kdrah  iti  pratlti-siddham  \ pravdhdvich- 
chheda-rupa-nityatvam  api  pralaya-sambhavad  ndsti  iti  bhdvah  \ Kapild- 
dayah  eva  sargudaa  purva-sargdbhyasta-yoga -janya  - dharmdnubhavdt 
sdkshdt-krita-sakaldrthdh  Icarttdrah  santa  \ ity  ata  aha  | “ tad-anyas- 
minn  ” iti  | visva-nirmdna-samarthdh  animudi-salcti-sampanndh  yadi 
sarvajnds  tadd  lughavdd  eka  eva  tddrisah  svikriyatdm  \ sa  eva  bliagavdn 
Isvarah  | anitydsarva-vi&hayaka-jnunavati  cha  visvasah  eva  ndsti  \ iti 
vaidika-vyavahdra-vilopah  \ iti  na  vidhuntara-sambhavah  Isvardnangi- 
kartri-naye  iti  seshah  | 

“ The  second  objection  is  that  [there  is  no  proof  of  an  Isvara],  since 
the  means  of  attaining  paradise  can  be  practised  independently  of  any 
such  Being.  That  is  to  say,  the  celebration  of  sacrifices,  etc.,  which 
are  the  instruments  of  obtaining  paradise,  can  take  place  otherwise,  i.e. 
even  without  an  Isvara  (God).  For  the  fact  that  sacrifices,  etc.,  are  the 
instruments  of  obtaining  paradise  is  to  be  learned  from  the  Yeda,  while 
the  authority  of  the  Yeda  rests  upon  its  eternal  faultlessness;  and  the 
[immemorial]  admission  of  that  authority  results  from  its  reception  by 
illustrious  men.  Now  in  this  way  there  is  no  proof  of  the  existence  of 
a God  to  be  derived  from  the  idea  that  he  is  the  cause  of  the  Yeda.  Or 
let  it  be  supposed  that  the  Yeda  was  preceded  [composed]  by  Kapila 
and  other  sages,  who  by  their  wealth  in  devotion  had  acquired  omni- 
science. 

“ In  answer  to  all  this  the  author  says : [verse]  ‘Since  truth  depends 
on  an  external  source,  since  creation  and  dissolution  occur,  and  since 
there  is  no  confidence  in  any  other  than  God,  therefore  no  other  manner 
can  be  conceived  [in  which  the  Yeda  originated,  except  from  God].’ 
[Comment]  Yerbal  truth  [or  authoritativeness]  is  derived  from  the 
attribute,  possessed  by  its  promulgator,  of  comprehending  the  true 
sense  of  words  [i.e.  in  order  to  constitute  the  Yeda  an  authoritative 
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rule  of  duty,  it  must  have  proceeded  from  an  intelligent  being  who 
understood  the  sense  of  what  he  uttered] ; and  since  God  is  the  sub- 
stratum of  this  attribute  [of  intelligence],  there  is  proof  of  his  existence. 

“ But  it  may  be  said  that  if  the  Yeda  had  a maker,  then,  indeed, 
such  comprehension  of  the  true  sense  of  words  as  you  insist  upon  may 
be  a quality  belonging  to  him  ; but  if  the  Yeda  had  no  maker,  let  it  be 
its  faultlessness  which  imparts  to  it  its  authority,  while  the  [imme- 
morial] admission  of  that  authority  results  from  its  reception  by  illus- 
trious men. 

“ In  answer  to  this  the  author  says:  ‘Since  creation  and  dissolu- 
tion occur.’  Since  the  previous  Veda  [the  one  which  existed  during 
the  former  mundane  period]  perished  after  the  dissolution  of  the  uni- 
verse, how  can  the  subsequent  Yeda  [i.e.  the  one  supposed  by  our 
opponents  to  have  existed  during  the  dissolution]  be  authoritative,  since 
there  was  not  then  even  any  reception  of  it  by  illustrious  men  [who 
also  had  all  become  extinct  at  the  dissolution].  And  further,  the  non- 
eternity  of  sound  is  proved  by  the  conviction  we  have  that  letters  such 
as  G are  produced,  [and  not  eternal]  : and  even  that  eternity  (or  per- 
petuity) of  the  Yeda  which  consists  in  unbroken  continuity  of  tradition, 
does  not  exist,  as  there  is  probable  proof  of  a dissolution.124  But,  again, 
it  is  urged  that  TCapila  and  other  saints — who,  from  their  perception  of 
duty,  springing  from  the  practice  of  devotion  during  the  former  mun- 
dane period,  had  acquired  an  intuitive  knowledge  of  every  subject — 
may  at  the  creation  have  been  the  authors  of  the  Yeda.  This  is  an- 
swered in  the  words,  * since  there  is  no  confidence  in  any  other  but 
God.’  If  persons  capable  of  creating  the  universe  and  possessing  the 
faculty  of  minuteness  be  omniscient,  then,  for  the  sake  of  simplicity, 
let  one  such  person  only  be  admitted,  namely,  the  divine  Isvara.125 
And  no  confidence  can  be  reposed  in  any  person  who  is  not  eternal,  and 
who  is  not  possessed  of  a knowledge  which  extends  to  all  objects. 
Thus  the  Yedic  tradition  disappears.  And  so  he  concludes  that  no 
other  manner  [of  the  origination  of  the  Veda]  can  be  conceived  [except 

134  The  writers  on  the  other  side  seem  to  reply  to  this  Naiyayika  objection  about 
the  interruption  of  the  tradition  of  the  Veda  through  the  dissolution  of  the  universe, 
by  saying  that  the  Veda  was  retained  in  the  memory  of  Brahma  or  the  Rishis  during 
the  interval  while  the  dissolution  lasted.  See  Kulluka  on  Manu,  i.  23,  above,  p.  6; 
and  the  passage  of  Kaiyyata  on  the  Mahabhashya,  above,  p.  96. 

125  <•  The  law  of  parsimony  bids  us  assume  only  one  such,”  etc. — Cowell. 
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from  Is  vara]  ; that  is,  in  the  system  of  those  who  deny  an  Isvara  [no 
way  is  pointed  out].” 

II.  Kusumanjali,  iii.  16. — l‘Na  pramdnam  andptoktir  nudrishte  kvachid 
dptatd  \ adrisya-drishtau  sarvajno  na  cha  nitydigamah  kshamah  ” | ay  am  hi 
sarva-hartritvdbhavuvedakah  sabdah  andptoktas  ched  na  pramdnam  \ dp- 
toktas  ched  etad-artha-gocliara-jndnavato  nitya-sarva-vishayaka-jndnavat- 
tvam  indriyady-abhuvut  | dgamasya  cha  nityatvafh  dushitam  eva  prdg  iti 
veda-karo  nityah  sarvajnah  siddhyati  \ 

[Yerse]  “ The  word  of  an  incompetent  person  is  not  authoritative  ; 
nor  can  there  he  any  competency  in  regard  to  a thing  unseen  [by  the 
speaker].  To  perceive  invisible  things,  a person  must  be  omniscient; 
and  an  eternal  scripture  is  impossible.  [Comment]  This  [supposed] 
scriptural  testimony,  denying  the  fact  of  there  being  a creator  of  all 
things,  if  uttered  by  an  incompetent  person,  would  be  no  proof.  If  it 
was  uttered  by  a competent  person,  then  the  person  who  possessed  an 
acquaintance  with  this  circumstance  [that  there  was  no  creator]  would 
be  master  of  a knowledge  which  was  eternal,  and  universal  in  its  range, 
since  he  would  not  be  limited  by  any  bodily  organs.  And  we  have 
previously  disproved  the  eternity  of  any  scripture  (see  the  first  extract 
from  the  Kusumanjali,  above).  Consequently  an  omniscient  and  eternal 
author  of  the  Veda  is  established.” 

III.  Kusumanjali,  v.  1. — “ Kdryydyojana-dhrityudeh  paddt  pratyaya- 
tah  sruteh  \ vdkydt  sankhya-viseshdeh  cha  sadhyo  visvavid  avyayah  ” | . . . 
Pratyayatah  prdmanyut  \ veda-janya-jndnam  kurana-guna-janyam  pra- 
mutvat  | pratyakshudi-pramd-vat  | sruter  veddt  | vedah  paurusheyo  veda- 
tvdd  ayurveda-vat  \ kincha  vedah  paurusheyo  vdkyatvdd  bharatudi-vat  \ 
veda-vdkyani  paurusheydni  vdkyatvdd  asmad-udi-vdkya-vat  | 

[Yerse]  “ An  omniscient  and  indestructible  Being  is  to  be  proved 
from  [the  existence  of]  effects,  from  the  conjunction  of  [atoms],  from 
the  support  [of  the  earth  in  the  sky],  etc.,  from  ordinary  usages,  from 
belief  [in  revelation],  from  the  Veda,  from  sentences,  and  from  parti- 
cular numbers.” 

The  following  is  so  much  of  the  comment  as  refers  to  the  words 
pratyaya,  sruti,  and  vdkya:  “Prom  belief,  i.e.  from  authoritativeness. 
The  knowledge  derived  from  the  Veda  is  derived  from  the  attributes  of 
its  Cause ; since  it  is  true  knowledge,  like  the  true  knowledge  derived 
from  perception.  Prom  the  sruti,  i.e.  the  Veda.  The  Veda  is  r shewn 
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to  be]  derived  from  a person,  by  its  having  the  characters  of  a Veda, 
like  the  Ayur-veda.  It  is  also  [shewn  to  be]  derived  from  a person, 
by  having  the  character  of  sentences,  like  the  Hahabharata.  The 
words  of  the  Veda  are  [shewn  to  be]  derived  from  a person,  by  their 
having  the  character  of  sentences,  like  the  sentences  of  persons  such  as 
ourselves.” 

IV.  Kusumanjali,  v.  16. — “ Sydm ” “ ahhuvam ” “hhavishydml"  ’ tyudau 
sankhya  pravaktri-gd  | samdkhyd  'pi  cha  sdkhdndrn  nudya-pravachanud 
rite  | Vaidikottama-purushena  svatantrochchdrayituh  sankhya  vdchyd  | 
“tad  ailcshata  eko  ’ ham  hahu  sydm"  ityadi-hahushu  uttama-purusha-sru- 
teh  | sankhyd-padurtham  anyam  dha  “ samdkhyd”  ityddi  \ sarvdsdm 
sdkhunam  hi  Kuthaka-Kuldpakudyuh  samdkhyuh  sanjnd-viseshdh.  sru- 
yante  \ te  cha  na  adhyayana-matra-nibandhanah  \ adhyetrinum  dnantydt  \ 
udav  anyair  api  tad- ad  hy  ay  an  at  | tasmdd  atlndriyartha-darsl  hhagavdn 
eva  Isvarah  kurunikah  sarguduv  asmad-ddy-adrishtakrishta-kuthakadi- 
sarlra-visesham  adhishthdya  yam  sdkhum  uktavdihs  tasydh  sdkhdyds  tan- 
numnd  vyapadesah  iti  siddham  Isvara-mananam  moksha-hetuh  j 

[Verse]  “In  the  phrases  ‘let  me  be,’  ‘I  was,’  ‘I  shall  be,’  [which 
occur  in  the  Veda],  personal  designations  have  reference  to  a speaker ; 
and  the  names  of  the  Sakhas  could  only  have  been  derived  from  a 
primeval  utterance.  [Comment]  The  first  person  (I),  when  it  occurs 
in  the  Veda,  must  be  employed  to  denote  a self-dependent  utterer. 
Now  there  are  many  instances  there  of  such  a use  of  the  first  person, 
as  in  the  words,  ‘ It  reflected,  I am  one,  let  me  become  many.’  The 
author  then  specifies  another  signification  of  the  term  sgnkhyd  in  the 
clause,  ‘ and  the  designations,’  etc.  For  all  the  Sakhas  of  the  Veda  tradi- 
tionally bear  the  names,  the  special  names,  of  Kathaka,  Kalapaka,  etc. 
And  these  names  cannot  be  connected  with  the  mere  study  [of  these  Sak- 
has by  Katha,  Kalapa,  etc.]  from  the  infinite  multitude  of  students,  since 
they  must  have  been  studied  before  by  others  besides  the  persons  just 
mentioned.  Wherefore  the  particular  Sakhas  which  Isvara,  the  be- 
holder of  objects  beyond  the  reach  of  the  senses*  the  compassionate 
Lord,  himself  uttered  at  the  beginning  of  the  creation,  when  he  assumed 
the  bodies  of  Katha,  etc.,  which  were  drawn  on  by  the  destiny  ( adrishta ) 
of  beings  like  ourselves — these  S'akhas,  I say,  were  designated  by  the 
names  of  the  particular  sages  [in  whose  persons  they  were  promul- 
gated]. And  so  it  is  proved  that  the  contemplation  of  Isvara  is  the 
cause  of  final  liberation.” 
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I am  unable  to  say  if  the  ancient  doctrine  of  the  Hyaya  was  theistic, 
as  that  of  the  Vaiseshika  Sutras  (at  least  as  interpreted  by  S'ankara 
Misra)  appears  to  be,  and  as  that  of  the  Kusumanjali,  the  Tarka-san- 
graha,128  and  the  Siddhanta  Muktavali  undoubtedly  is  (p.  6 of  Dr.  Bal- 
lantyne’s  ed.,  or  p.  12  of  his  “ Christianity  contrasted  with  Hindu  Phi- 
losophy,” and  p.  13  of  Dr.  Boer’s  Bhasha-parichchheda,  in  Bibl.  Ind.). 
The  remarks  of  Dr.  Boer  on  the  subject,  in  pp.  xv.,  xvi.,  of  the  intro- 
duction to  the  last  named  work,  may  be  consulted.  The  subject  is  also 
discussed  by  Professor  Banerjea  in  his  work  on  Hindu  philosophy,  pp. 
144-153.  The  solution  of  the  question  may  depend  much  on  the  inter- 
pretation to  be  given  to  the  aphorisms  of  Gotama,  1 9-2 1 of  the  fourth 
book. 

III.  The  Sankhya. — The  opinions  of  the  author  of  the  Sankhya  aphor- 
isms in  regard  to  the  authority  of  the  Veda  and  the  principles  on  which 
that  authority  depends,  are  contained  in  the  45th  to  the  51st  aphorisms 
of  the  Fifth  Book,  which  I extract  with  the  comments  of  Vijnana 
Bhikshu : 127 

45.  “ Na  nityatvam  Veddndrk  kdryatva-sruteh  ” | “ Sa  tapo' tapyata 
tasmdt  tap  as  tepdnut  trayo  vedd  ajdyanta  ” ity  cidi-sruter  veduntim  na 
nityatvam  ity  arthah  ] veda-nityatd-vdkydni  cha  sajoiiydnupurvl-pr ava- 
il anuchchheda-pardn i \ Tarhi  kim  paurusheydh  veduh  \ na  ity  alia  | 46. 
“ Na  paurusheyatvafh  tat-kartnh  purushasya  abhdvdt  ” \ isvara-pratishe- 
dud  iti  seshah  \ sugamam  \ aparah  Icarttd  Ihavatv  ity  dkdnlcshdydm  uha  | 
47.  “ Muktdmuktayor  ayogyatvdt  ” | Jnan-mukta-dhurino  Yishnur  visud- 
dha-sattvatayd  niratisaya-sarvajno  'pi  vlta-rdgatvdt  saliasra-sulcha-veda- 
nirmdndyogyah  \ amuktas  tv  asarvajnatvud  eva  ayogyah  ity  artliah  | nanv 
evam  apaurusheyatvud  nityatvam  eva  dgatam  | tatrdlia  \ 48.  “ Na  apau- 
rusheyatvad  nityatvam  ankurudi-vat  ” | Spashtam  | nanv  ankurddishv  api 
kdryatvena  ghatddi-vat  purusheyatvam  anumeyam  \ tatrdlia  \ 49.  “ Teslidm 
api  tad-yoge  drishta-badhudi-prasaktih"  | Yat  paurusheyam  tacli  chha- 

126  Jndnddhikaranam  atma  | sa  dvividho  jlvatmd  paramatma  clia  [ tatra  lsvarah 
sarvajnah  paramatma  eka  eva  | jlvatmd  prati  sarlram  bhinno  vibliur  nityascha  \ 

“ The  substratum  of  knowledge  is  soul.  It  is  of  two  kinds,  the  embodied  soul,  and  the 
supreme  soul.  Of  these  the  supreme  soul  is  the  omniscient  Is  yara,  one  only.  The 
embodied  soul  is  distinct  in  each  body,  all-pervading,  and  eternal.” 

127  Compare  Dr.  Ballantyne’s  translation  of  the  Sankhya  Aphorisms,  books  v.  and 
vi.,  published  at  Mirzapore  in  1856,  pp.  26  if.,  as  well  as  that  which  subsequently 
appeared  in  the  Bibliotheca  Indica  (in  1865),  pp.  127  if. 
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rlra-janyam  iti  vydptir  loike  drishtd  tasyah  budhudir  evarn  sati  sydd  iti 
arthah  \ nanv  Adi-purushochcharitatvud  Veduh  api  paurusheyuh  eva  ity 
aha  | 50.  “ Yasmin  adrishte  ’ pi  krita-buddhir  upajdyate  tat  paurushe- 
yam ” | Drishte  iva  adrislite' pi  yasmin  vastuni  lcrita-buddhir  buddhi- 
purvakatva  - buddhir  jdyate  tad  eva  paurusheyam  iti  vyavahriyate  ity 
arthah  | etad  uktam  bhavati  I na  purushochcharitatd-mdtrena  paurushe- 
yatvam  svdsa-prasvdsayoh  sushupti-kdllnayoh  paurusheyatva-vyavahurd- 
bhdvdt  kintu  buddhi-purvakatvena  \ Vedas  tu  nihsvdsa-vad  eva  adrishta- 
va&ud  abuddhi-purvakuh  eva  Svayambhuvah  sakdsut  svayam  bhavanti  \ ato 
na  te  paurusheyuh  \ tathd  cha  srutih  “ tasyaitasya  mahato  bhutasya  ni- 
svasitam  etad  yad  rigvedo  ity  ddir  ” iti  | nanv  evam  yathurtha-vdkydrtha- 
jndnupurvakatvdt  suka  - vdkyasyeva  vedunum  api  prdmdnyaih  na  sydt 
tatrdha  \ 51.  “Nja-sakty-abhvyakteh  svatah  prdmdnyam  ” | Vedunum 
nijd  svabhdvikl  yd  yathdrtha-jndna-janana-saktis  tasyuh  mantruyurvedd- 
ddv  abhivyakter  upalambhdd  akhila-vedundm  eva  svatah  eva  prdmdnyam 
siddhyati  na  vaktri-yathurtha-jndna-mulakatvudind  ity  arthah  | tathd 
cha  Nydya-sutram  | tlmantrdyurveda-prdmunya-vach  cha  tat-prumdnyam" 
iti  | 

“ Sutra  45.  ‘Eternity  cannot  be  predicated  of  the  Yedas,  since 
various  texts  in  these  books  themselves  declare  them  to  have  been  pro- 
duced.’ The  sense  is  this,  that  the  Yedas  are  proved  not  to  be  eternal 
by  such  texts  as  the  following : ‘ He  performed  austerity  ; from  him, 
when  he  had  thus  performed  austerity,  the  three  Vedas  were  produced.’ 
[See  above,  p.  4.]  Those  other  texts  which  assert  the  eternity  [or 
perpetuity]  of  the  Yedas  refer  merely  to  the  unbroken  continuity  of 
the  stream  of  homogeneous  succession  [or  tradition].  Are  the  Yedas, 
then,  derived  from  any  personal  author  ? ‘ Ho,’  he  replies  in  Sutra  46. 
‘ The  Vedas  are  not  derived  from  any  personal  author  ( paurusheya ), 
since  there  is  no  person  to  make  them.’  "We  must  supply  the  words, 
‘since  an  Isvara  (God)  is  denied.’  The  sense  is  easy.  In  answer  to 
the  supposition  that  there  may  be  some  other  maker,  he  remarks, 
Sutra  47,  ‘ Ho ; for  there  could  be  no  fit  maker,  either  liberated  or  un- 
liberated.’ Vishnu,  the  chief  of  all  those  beings  who  are  liberated  even 
while  they  live,128  although,  from  the  pure  goodness  of  his  nature,  he  is 
possessed  of  perfect  omniscience,  would,  owing  to  his  impassiveness,  be 
unfit  to  compose  the  Veda  consisting  of  a thousand  sakhas  (branches), 
lM  See  Colebrooke’s  Essays,  i.  369,  or  p.  241  of  Williams  and  Norgate’s  ed. 
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while  any  unliberated  person  would  be  unfit  for  the  task  from  want  of 
omniscience.  (See  Sankara’s  comment  on  Brahma  Sutras  i.  1,  3 ; above, 
p.  106.)  But  does  not,  then,  the  eternity  of  the  Yedas  follow  from 
their  having  no  personal  author  ? He  replies  (48),  1 Their  eternity  does 
not  result  from  their  having  no  personal  author,  as  in  the  case  of  sprouts, 
etc.’  This  is  clear.  But  is  it  not  to  be  inferred  that  sprouts,  etc.,  since 
they  are  products,  have,  like  jars,  etc.,  some  personal  maker?  He  re- 
plies (49),  1 If  such  a supposition  be  applied  to  these  (sprouts,  etc.)  it 
must  there  also  be  exposed  to  the  objection  that  it  is  contrary  to  what 
we  see,  etc.’  Whatever  is  derived  from  a personal  author  is  produced 
from  a body ; this  is  a rule  which  is  seen  to  hold  invariably.  But  if 
we  assert  that  sprouts  are  derived  from  a personal  author,  we  contra- 
dict the  rule  in  question,  [since  they  evidently  did  not  spring  from  any 
embodied  person].’  But  are  not  the  Yedas,  too,  derived  from  a person, 
seeing  that  they  were  uttered  by  the  primeval  Purusha  ? He  answers 
(50),  ‘ That  object  only  (even  though  it  be  an  invisible  one),  which  its 
maker  is  conscious  of  having  made,  can  be  said  to  be  derived  from  [or 
made  by]  such  a person.’  It  is  only  those  objects,  be  they  seen  or  un- 
seen, in  regard  to  which  a consciousness  of  design  arises,  that  are  ordi- 
narily spoken  of  as  made  by  a person.  The  sense  is,  that  it  is  not  mere 
utterance  by  a person  which  constitutes  formation  by  that  person  (since 
we  do  not  ordinarily  speak  of  the  inspirations  and  expirations  of  any 
person  during  the  time  of  sleep,  as  being  formed  by  that  person),  but 
only  utterance  with  conscious  design.  But  the  Vedas  proceed  of  their 
own  accord  from  Svayambhu  (the  self-existent),  like  an  expiration,  by 
the  force  of  adrishta  (destiny),  without  any  consciousness  on  his  part. 
Hence  they  are  not  formed  by  any  person.  Thus  the  Yeda  says,  ‘ This 
Eig-veda,  etc.,  is  the  breath  of  this  great  Being,  etc.’  [See  above, 
p.  8.]  But  will  not  the  Yedas,  also,  be  in  this  way  destitute  of  au- 
thority, like  the  chatter  of  a parrot,  since  they  did  not  result  from  any 
knowledge  of  the  correct  meaning  of  the  words  of  which  they  are  made 
up  ? In  reference  to  this,  he  says  (51),  ‘ The  Yedas  have  a self-proving 
authority,  since  they  reveal  their  own  inherent  power.’  The  self- 
evidencing  authority  of  the  entire  Yedas  is  established  by  the  per- 
ception of  a manifestation  in  certain  portions  of  them,  viz.  in  the  for- 
mulas and  the  Ayur-veda,  etc.,  of  that  inherent  power  which  they  (the 
Yedas)  possess  of  generating  correct  knowledge,  and  does  not  depend  on 
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its  being  shown  that  they  (the  Vedas)  are  founded  on  correct  knowledge 
in  their  utter er, 129  or  on  any  other  ground  of  that  sort.  And  to  this 
effect  is  the  Xyaya  Sutra,  that  ‘ their  authority  is  like  the  authority  of 
the  formulas  and  the  Ayur-veda.’  (See  above,  p.  114.) 

In  reference  to  the  46th  Sutra  I add  here  the  98th  aphorism  of  the 
1 st  hook,  with  the  remarks  by  which  it  is  introduced  and  followed  : 

Nanu  diet  sadd  sarvajnah  Isvaro  nusti  tarhi  veddnta-mahdvdkydrthasya 
vivelcasya  upadese  ’ndka  - parampardsankayd  aprdmdnyam  prasqjyeta  \ 
tattra  dim  | 98.  Siddha-rupa-boddhritvud  vahyurthopadesah  \ Sir  any  ar- 
garbhadlndm  siddha-rupanafn 130  yathdrtharthasya  boddhritvut  tad-vah- 
trikuyurvedudi  - prdmdnyena  avadhritdch  clia  eshdm  vukydrthopadesah 
pramdnam,  iti  seshah  | 

“ But  may  it  not  he  said  that  if  there  he  no  eternally  omniscient 
lsvara,  the  charge  of  want  of  authority  will  attach  to  the  inculcation 
of  discriminative  knowledge  which  is  the  subject  of  the  great  tests  of 

J 

the  Upanishads,  from  the  doubt  lest  these  texts  may  have  been  handed 
down  by  a blind  tradition.  To  this  he  replies  : 86.  ‘ From  the  fact  that 
beings  perfect  in  their  nature  understood  them,  it  results  that  we  have 
an  (authoritative)  inculcation  of  the  sense.’  As  Hiranyagarbha  (Brah- 
ma) and  other  beings  who  were  perfect  in  their  nature  understood  the 
true  sense,  and  are  ascertained  to  have  done  so  by  the  authoritativeness 
of  the  Ayur-veda,  etc.,  which  they  uttered,  their  inculcation  of  the 
sense  of  the  texts  is  authority ; — such  is  the  complete  meaning  of  the 
aphorism.” 

In  the  57th  and  following  Sutras  of  the  fifth  book,  Kapila  denies 
that  sound  has  the  character  of  sphota,  or  that  letters  are  eternal : 

57 . “ Pratity-apratitibliydm  na  sphotutmakah  sabdah ” | Pratyeka- 
varnebhyo  Hiriktam  kalasah  ityudi-rupam  akhandam  eka-padam  sphotah 
iti  yogair  abhyupagamyate  | kambu-grivddy-avayavebhyo  'tirikto  ghatudy- 
avayaviva  | sa  cba  sabda-visesho  paddkhyo  ’ rtha-sphutikarandt  sphotah  ity 
uchyate  | sa  sabdo  ’ prdmdnikah  | kutah  | “ pratlty-apratUibhyam”  | sa 
sabdah  kim  pratiyate  na  vd  | ddye  yena  varna-samuduyena  anupurvi- 

129  This  directly  contradicts  the  doctrine  enunciated  in  the  Yais'eshika  Sutras  and 
the  Kusumanjali.  See  above,  pp.  121,  123,  and  129  f. 

130  This  is  a various  reading  given  by  Dr.  Hall  in  the  appendix  to  his  edition  of 
the  Sankhya-pravachana-bhashya ; and  I have  adopted  it  in  preference  to  siddha- 
rupcisya  which  he  gives  in  his  text,  as  the  former  seems  to  afford  a better  sense. 
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visesha-visishtena  so  ’ bliivyajyate  tasya  eva  artha-pratydyakatvam  astu  | 
kirn  antargadund  tena  \ antye  tv  ajndta-spliotasya  nasty  artlia-pratydyana- 
saktir  iti  vyarthd  sphota-kalpand  ity  artliah  | Purvarh  vedanam  nitya- 
tvam pratisliiddliam  \ idanim  varna  - nityatvam  api  pratishedati  | 58. 
“Na  sabda-nityatvarh  kdryatd-pratiteh ” | Sa  eva  ayaih  ga-kdrah  ityudi- 
pratyabliijnd  - baldd  varna- nityatvam  na  yuktam  | utpanno  ga-kdrah 
ityddi-pratyayena  anityatva-siddlier  ity  artliah  | pratyabliijnd  taj-juti- 
yatd-vishayini  \ anyathu  ghatdder  api pratyabhijndyuh  mtyatdpatter  iti  \ 
sankate  | 59.  “Purva-siddha-sattvasya  abliivyaktir  dipeneva  ghatasya  ” \ 
Nairn  purva-siddha-sattukasyaiva  sabdasya  dhvany-udibhir  yd  ’bhivyaktis 
tan-mdtram  utpattih  pratiter  vishayah  \ abliivyaktau  drishtunto  dipeneva 
ghatasya  iti  \ Pariharati  \ 60.  “Sat-kdryya-siddhantas  chet  siddha-sudha- 
nam  ” j Abliivyaktir  yady  anagatavasthd  - tydgena  varttamdndvasthd- 
Idbhah  ity  ucliyate  tadd  sat-kdryya-siddhuntah  \ tudrisa-nityatvam  cha 
sarva-kdrydndm  eva  iti  siddha-sddhanam  ity  arthah  \ yadi  clia  varttama- 
natayd  satah  eva  jndna-mdtra-rupiny  abhivyaktir  ucliyate  tadd  ghatudi- 
ndm  api  nityatvupattir  ityddi  | 

“ * Sound  has  not  the  character  of  sphota,  from  the  dilemma  that  the 
latter  must  be  either  apparent  or  not  apparent.'  A modification  of  sound 
called  sphota,  single,  indivisible,  distinct  from  individual  letters,  exist- 
ing in  the  form  of  words  like  kalasa  (jar),  distinguished  also  from  parts 
of  words  like  kambu-griva  (striped-neck)  and  forming  a whole  like  the 
word  ghata  (jar),  is  assumed  by  the  Togas.  And  this  species  of  sound 
called  a word  ( pada ) is  designated  sphota  from  its  manifesting  a mean- 
ing. But  the  existence  of  this  form  of  sound  is  destitute  of  proof. 
"Why  ? ‘ From  the  dilemma  that  it  must  be  either  apparent  or  not  ap- 
parent.’ Does  this  form  of  sound  appear  or  not  ? If  it  appears,  then 
let  the  power  of  disclosing  a meaning  [which  is  ascribed  by  our  op- 
ponents to  sphota ] be  regarded  as  belonging  to  that  collection  of  letters, 
arranged  in  a particular  order,  by  which  the  supposed  sphota  is  mani- 
fested. "What  necessity  is  there  then  for  that  superfluous  sphota  ? If,  on 
the  contrary,  it  does  not  appear,  then  that  unknown  sphota  can  have  no 
power  of  disclosing  a meaning,  and  consequently  it  is  useless  to  suppose 
that  any  such  thing  as  sphota  exists. 

“ The  eternity  of  the  Yedas  has  been  already  denied.  He  now  denies 
the  eternity  of  letters  also.  58.  1 Sound  is  not  eternal,  since  it  is  clear 
that  it  is  a production.’  The  meaning  is,  that  it  is  not  reasonable  to 
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infer  on  the  strength  of  the  recognition  of  the  letter  G as  the  same 
that  we  knew  before  (see  Mlmansa  Aphorisms  i.  13;  above,  p.  74), 
that  letters  are  eternal ; since  it  is  clear  that  G and  other  letters  are 
produced,  and  therefore  cannot  be  eternal.  The  recognition  of  these 
letters  has  reference  to  their  being  of  the  same  species  as  we  have  per- 
ceived before ; since  otherwise  we  are  landed  in  the  absurdity  that, 
because  we  recognize  a jar  or  any  other  such  object  to  be  the  same,  it 
must  therefore  be  eternal. 

“He  expresses  a doubt:  59.  ‘What  we  hear  may  be  merely  the 
manifestation  of  a previously  existing  thing,  as  a jar  is  manifested  (not 
created)  by  the  light  of  a lamp.’  (See  Himansa  Aphorisms  i.  12,  13 ; 
above,  p.  74.)  Is  it  not  the  fact  that  it  is  merely  the  manifestation  of 
previously  existing  language  by  sounds,  etc.,  which  we  perceive  as 
originating  ? An  illustration  of  such  manifestation  is  that  of  a jar  by 
means  of  a lamp. 

“ He  repels  this  doubt : 60.  ‘ If  the  axiom  that  an  effect  exists  in  its 
cause  be  here  intended,  this  is  merely  proving  what  is  already  admitted.’ 
If  by  manifestation  is  meant  the  relinquishment  by  any  substance  of  its 
past  (?)  condition,  and  the  attainment  of  its  present  state,  then  we  have 
merely  the  recognized  principle  of  an  effect  virtually  existing  in  its 
cause  (see  Sankhya  Karika  Aph.  ix.)  ; and  as  such  eternity  is  truly 
predicable  of  all  effects  whatever,  it  is  proving  a thing  already  proved 
to  assert  it  here.  If,  on  the  other  hand,  by  manifestation  be  merely 
meant  the  perception  of  a thing  actually  existing,  then  we  shall  be  in- 
volved in  the  absurdity  of  admitting  that  jars,  etc.,  also  are  eternal,  etc.” 

Sect.  X. — On  the  use  which  the  authors  of  the  different  Darsanas  make 
of  Vedic  texts,  and  the  mode  of  interpretation  which  they  adopt. 

I have  already  (in  p.  107)  touched  on  the  mode  of  interpretation  ap- 
plied by  the  author  of  the  Brahma  Sutras,  or  his  commentator  Sankara 
Acharyya,  to  the  Yedic  texts,  derived  chiefly  from  the  Brahmanas  and 
Upanishads,  on  which  the  Yedantic  doctrines  are  based,  or  by  which  they 
are  defended,  or  with  which,  at  least,  they  are  asserted  to  be  consistent. 
It  will,  however,  be  interesting  to  enquire  a little  more  in  detail  into  the 
extent  to  which  the  Indian  scriptures  are  appealed  to,  and  the  manner 
in  which  they  are  treated  by  the  authors  or  expounders  of  the  different 
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Darsanas.  The  object  proposed  by  the  Purva-mimansa  is  an  enquiry 
into  duty  ( dharma-jijnasa — Aph.  i.).  Duty  is  defined  as  something  en- 
joined by  the  Yeda  ( chodanu-lakshano  ’rtho  dharmah — Aph.  ii.) ; and 
which  cannot  be  ascertained  to  be  duty  except  through  such  injunc- 
tion.131 The  first  six  lectures  of  the  Mimansa,  according  to  Mr.  Cole- 
brooke,  “ treat  of  positive  injunction ; ” the  remaining  six  concern  “ in- 
direct command.”  “ The  authority  of  enjoined  duty  is  the  topic  of  the 
first  lecture : its  differences  and  varieties,  its  parts,  ....  and  the  pur- 
pose of  performance,  are  successively  considered  in  the  three  next.  . . . 
The  order  of  performance  occupies  the  fifth  lecture ; and  qualification 
for  its  performance  is  treated  in  the  sixth.  The  subject  of  indirect 
precept  is  opened  in  the  seventh  lecture  generally,  and  in  the  eighth 
particularly.  Inferable  changes,  adapting  to  the  variation  or  copy 
what  was  designed  for  the  type  or  model,  are  discussed  in  the  ninth, 
and  bars  or  exceptions  in  the  tenth.  Concurrent  efficacy  is  considered 
in  the  eleventh  lecture;  and  co-ordinate  effect  in  the  twelfth.”  . . . . 
“ Other  matters  are  introduced  by  the  way,  being  suggested  by  the 
main  topic  or  its  exceptions”  (Misc.  Essays,  i.  304  f.).  It  appears, 
therefore,  that  the  general  aim  of  the  Purva-mimansa  is  (1)  to  prove 
the  authority  of  the  Yeda,  and  then  to  (2)  deduce  from  it  the  duties, 
whether  enjoined  directly  or  indirectly,  which  are  to  be  performed,  the 
manner  and  conditions  of  their  performance,  and  their  results.  It  is 
also  termed  the  Karma-mimansa,  “as  relating  to  works  or  religious  ob- 
servances to  be  undertaken  for  specific  ends”  (Colebrooke,  i.  296,  325). 

The  Brahma-mimansa,  or  Vedanta,  is,  according  to  the  same  author, 
the  complement  of  the  Karma-mimansa,  and  “ is  termed  uttara,  later, 
contrasted  with  purva,  prior,  being  the  investigation  of  proof  deducible 
from  the  Yedas  in  regard  to  theology , as  the  other  is  in  regard  to  works 
and  their  merit.  The  two  together,  then,  comprise  the  complete  system 
of  interpretation  of  the  precepts  and  doctrine  of  the  Vedas,  both  prac- 
tical and  theological.  They  are  parts  of  one  whole.  The  later  Mimansa 
is  supplementary  to  the  prior,  and  is  expressly  affirmed  to  be  so : but 
differing  on  many  important  points,  though  agreeing  on  others,  they 
are  essentially  distinct  in  a religious  as  well  as  a philosophical  view  ” 
(Misc.  Ess.  i.  325).  In  fact  the  Brahma-mimansa  proceeds  upon  a de- 
preciation of  the  value  of  the  objects  aimed  at  by  the  Karma-mimansa, 
131  See  Ballantyne’s  Mimansa  aphorisms,  p.  7. 
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since  the  rewards  which  the  latter  holds  out  even  in  a future  state  are 
but  of  temporary  duration;  and  according  to  S’ankara  it  is  not  even 
necessary  that  the  seeker  after  a knowledge  of  Brahma  should  first 
have  studied  the  Karma-mimansa  before  he  conceives  the  desire  to 
enter  upon  the  higher  enquiry  {nanv  iha  karmavabodhdnantaryyam  vise- 
shah  | na  | dharma-jijndsdydh  pray  apy  adhita-veddntasya  Brahma-jijnd. 
sopapatteh).  (S'ankara  on  Brahma  Sutra,  i.  1,  1,  p.  25  of  Bibl.  Ind.) 
This  is  distinctly  expressed  in  the  following  passage,  p.  28  : 

Tasmdt  him  api  vaktavyam  yad-anantaram  Brahma-jijndsd  upadisyate 
iti  | uchyate  | nitydnitya-vastu-vivekah  ihumutrdrtha-phala-bhoga-vird- 
gah  sama-damadi-sadhana-sampad  mumukshatvafii  cha  \ teshu  hi  satsu 
prdg  api  dharma-jijndsdydh  urddhvaiii  cha  sakyate  Brahma  jijndsayituih 
jndtuih  cha  na  viparyyaye  | tasmdd  “ atha”  sabdena  yathokta-sadhana- 
sampatty-dnantaryyam  upadisyate  | “ atah”  sabdo  hetv-arthah  \ yasmud 
red  ah  eva  agnihotrddlnuih  sreyas-sddhandndm  anitya-phalatdm  darsayati 
“ tad  yathd  iha  karma-chito  lokah  kshlyate  evam  eva  amuttra  punya-chito 
lokah  kshlyate  ” ity-ddi  \ tathd  Brahma-vijndndd  api  param  purushdr- 
tham  darsayati  Brahma-vid  dpnoti  param  ” ity-ddi  | tasmdd  yathokta- 
sddhana-sampatty-anantaram  Brahma-jijnasd  kartavyd  | 

The  author  is  explaining  the  word  atha  ‘ now,’  or  * next,’  with 
which  the  first  Sutra  begins ; and  is  enquiring  what  it  is  that  is  re- 
ferred to  as  a preliminary  to  the  enquiry  regarding  Brahma : “ What, 
then,  are  we  to  say  that  that  is  after  which  the  desire  to  know  Brahma 
is  enjoined?  ’ The  answer  is,  ‘it  is  the  discrimination  between  eternal 
and  non-eternal  substance,  indifference  to  the  enjoyment  of  rewards 
either  in  this  world  or  the  next,  the  acquisition  of  the  means  of  tran- 
quillity and  self-restraint,  and  the  desire  for  final  liberation.  For  if 
these  requisites  be  present,  a knowledge  of  Brahma  can  be  desired,  and 
Brahma  can  be  known,  even  before,  as  well  as  after,  an  enquiry  has 
been  instituted  into  duty.  But  the  converse  does  not  hold  good  (i.e. 
without  the  requisites  referred  to,  though  a man  may  have  a know- 
ledge of  duty,  i.e.  of  ceremonial  observances,  he  possesses  no  prepara- 
tion for  desiring  to  know  Brahma).  Hence  by  the  word  atha  it  is 
enjoined  that  the  desire  in  question  should  follow  the  possession  of 
those  requisites.’  The  next  word  atah,  ‘hence,’  denotes  the  reason. 
Because  the  Yeda  itself, — by  employing  such  words  as  these,  ‘ Where- 
fore just  as  in  this  life  the  world  which  has  been  gained  by  works 
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perishes,  so  too  in  a future  life  the  world  gained  by  merit  perishes  ’ — 
points  out  that  the  rewards  of  the  agnihotra  sacrifice  and  other  in- 
struments of  attaining  happiness  are  but  temporary.  And  by  such 
texts  as  this,  ‘ He  who  knows  Brahma  attains  the  highest  exaltation,’ 
the  Veda  further  shews  that  the  highest  end  of  man  is  acquired  by  the 
knowledge  of  Brahma.  Hence  the  desire  to  know  Brahma  is  to  be 
entertained  after  the  acquisition  of  the  means  which  have  been  already 
referred  to.” 

In  the  klimansa  Sutras,  i.  1,  5,  as  we  have  seen  above  (p.  71),  Bada- 
rayana,  the  reputed  author  of  the  Brahma  Sutras,  is  referred  to  as  con- 
curring in  the  doctrine  there  laid  down.  But  in  many  parts  of  the 
Brahma  Sutras,  the  opinions  of  Jaimini  are  expressly  controverted,  both 
on  grounds  of  reason  and  scripture,  as  at  variance  with  those  of  Bada- 
rayana.133 

I adduce  some  instances  of  this  difference  of  opinion  between  the 
two  schools : 

"We  have  seen  above,  p.  99,  that  according  to  the  Brahma  Sutras  the 
gods  possess  the  prerogative  ( adhikura ) of  acquiring  divine  science. 
This,  however,  is  contested  by  Jaimini  (see  Brahma  Sutras,  i.  3,  31), 
who  objects  (1)  that  in  that  case  (as  all  divine  sciences  possess  the 
characteristic  of  being  science)  the  gods  would  also  have  the  prerogative 
of  becoming  adepts  in  the  science  called  Aladhuvidya,  etc.,  which  would 
be  absurd,  because  the  sun  (Aditya),  being  the  virtual  object  of  worship 
in  the  ritual  connected  with  that  science,  could  not  be  worshipped  by 
another  sun,  who,  according  to  the  supposition,  would  be  one  of  the 
deities  skilled  in  it,  and  one  of  the  worshippers.  Similar  difficulties 
are  furnished  by  other  cases,  as,  for  instance,  that  on  the  hypothesis 
referred  to,  the  Yasus,  Itudras,  and  three  other  classes  of  gods,  would 
be  at  once  the  objects  to  be  known  and  the  knowers.  In  the  next 
Sutra  the  further  objection  is  made  (2)  that  the  celestial  luminaries, 
commonly  called  gods,  are  in  reality  destitute  of  sensation  and  desire ; 
and  on  this  ground  also  the  prerogative  in  question  is  denied  to  the  sup- 
posed deities.  Badarayana  replies  in  the  33rd  Sutra  (I)  that  although 

132  Dr.  Ballantyne  refers  to  the  Mimansakas  as  being  the  objectors  alluded  to  by 
Sankara  in  his  remarks  which  introduce  and  follow  Brahma  Sutra,  i.  1,4;  but  as 
Jaimini  is  not  expressly  mentioned  there,  I shall  not  quote  this  text  in  proof  of  my 
assertion.  See  Ballantyne’s  Aphorisms  of  the  Vedanta,  p.  12. 
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the  gods  cannot  concern  themselves  with  such  branches  of  knowledge  as 
the  Hadhuvidya,  with  which  they  themselves  are  mixed  up,  yet  they  do 
possess  the  prerogative  of  acquiring  pure  divine  science,  as  that  depends 
on  the  desire  and  capacity  for  it,  and  the  non-existence  of  any  obstacle 
to  its  acquisition  ( tathapy  asti  hi  suddhayam  brahma-vidydyam  sambhavo 
’rthitva-sumarthyapratishedhudy-apekshatvad  adhikdrasya).  An  excep- 
tion in  regard  to  a particular  class  of  cases  cannot,  he  urges,  set  aside  a 
rule  which  otherwise  holds  good ; for  if  it  did,  the  circumstance  that 
the  generality  of  men  belonging  to  the  three  highest  castes  are  excluded 
from  the  performance  of  particular  rites,  such  as  the  Rajasuya,  would 
have  the  effect  of  rendering  them  incapable  of  performing  any  sacrifice 
whatever.  And  he  goes  on  to  cite  several  Yedic  texts  which  prove 
that  the  gods  have  both  the  capacity  and  the  desire  for  divine  know- 
ledge. Thus : Tad  yo  yo  devdndm  pratyabudhyata  sa  eva  tad  abhavat 
tathd  rishlnam  tathd  manushyanam  | “ Whosoever,  whether  of  gods, 
rishis,  or  men,  perceived  That,  he  became  That.”  Again : Te  ha  uchur 
“ hanta  tarn  utmdnam  anvichhamo  yam  atmdnam  anvishya  sarvdn  lokdn 
apnoti  sarvdms  cha  human  ” iti  \ Indro  ha  vai  devdndm  abhi  pravavruja 
Virochano  'surdndm  iti  | “They  said,  ‘come,  we  shall  enquire  after 
that  Soul,  after  investigating  which,  one  obtains  all  worlds,  and  all  ob- 
jects of  desire.’  Accordingly  Indra  among  the  gods,  and  Yirochana 
among  the  Asuras,  set  out  ” (“to  go  to  Prajapati  the  bestower  of  divine 
knowledge,”  according  to  Govinda  Ananda).  And  in  reply  to  the  second 
objection,  S'ankara  maintains  that  the  sun  and  other  celestial  luminaries 
are  each  of  them  embodied  deities  possessed  of  intelligence  and  power ; 
an  assertion  which  he  proceeds  to  prove  from  texts  both  of  the  Yeda  and 
the  Smriti.  He  then  replies  to  a remark  of  the  Mimansakas,  referred  to 
under  Sutra  32,  that  allusions  in  the  Yedic  mantras  and  arthavadas  (illus- 
trative passages)  cannot  prove  the  corporeality  of  the  gods,  as  these  texts 
have  another  object  in  view  : and  his  reply  is  that  it  is  the  evidence, 
or  the  want  of  evidence,  derivable  from  any  texts  which  occasions  us  to 
believe  or  disbelieve  in  the  existence  of  anything ; and  not  the  circum- 
stance that  such  a text  was  or  was  not  primarily  intended  to  prove  that 
particular  point.  The  Mlmansaka  is  represented  as  still  unsatisfied  : but 
I need  not  carry  my  summary  further  than  to  say  that  Sankara  concludes 
by  pointing  out  that  the  precepts  which  enjoin  the  offerings  to  certain 
gods  imply  that  these  gods  have  a particular  form  which  the  wor- 
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shipper  can  contemplate;  and  that  in  fact  such  contemplation  is  en- 
joined in  the  text,  “ Let  the  worshipper  when  about  to  repeat  the 
Vashatkara  meditate  on  the  deity  to  whom  the  oblation  is  presented” 
[yasyai  devatuyai  havir  grihltam  sydt  turn  dhyuyed  vashatharishyan ).1SS 

In  Brahma  Sutras,  iii.  4,  1,  it  is  laid  down  as  the  principle  of  Bada- 
rayana  that  the  knowledge  of  Soul,  described  in  the  TJpanishads,  is  the 
sole  means  of  attaining  the  highest  end  of  man,  i.e.  final  liberation ; 
that  it  is  not  to  be  sought  with  a view  to,  and  that  its  operation  is 
altogether  independent  of,  ceremonial  observances  ( atah  \ asmut  vedunta - 
vihitdd  dtma-jndndt  svatantrat  purushdrthah  siddhyati  iti  Budardyanah 
a chary  yo  manyate).  This  he  proves  by  various  texts  ( ity-evam-jdtiyahd 
irutir  vidyuyuh  Jcevaldydh  purushdrtha  - hetutvaih  srdvayati),  such  as 
Tarati  soJcam  utma-vit  \ sa  yo  ha  vai  tat  param  Brahma  veda  Brahma  eva 
lhavati  \ Brahma-vid  dpnoti  param,  | “He  who  knows  soul  overpasses 
grief”  (Chhandogya  Up.  see  above,  p.  33) ; “ He  who  knows  that  Brah- 
ma becomes  Brahma;”  “He  who  knows  Brahma  obtains  the  highest 
(exaltation) ; ” etc.  In  the  following  Sutra  (2)  Jaimini  is  introduced 
as  contesting  this  principle,  and  as  affirming  that  the  knowledge  of  soul 
is  to  be  acquired  with  a view  to  the  performance  of  ceremonial  works. 
The  Sutra  in  question,  as  explained  by  Sankara,  means  that  “ as  the 
fact  that  soul  is  an  agent  in  works  implies  an  ultimate  regard  to  works, 
the  knowledge  of  soul  must  also  be  connected  with  works  by  means  of 
its  object”  ( harttritvena  utmanah  Icarma-seshatvdt  tad-vijndnam  api  . . . 
vishaya-dvdrena  Tcarma-sambandhy  eva  iti).  The  same  view  is  further 
stated  in  the  following  Sutras  3-7,  where  it  is  enforced  by  the  example 
of  sages  who  possessed  the  knowledge  of  Brahma  and  yet  sacrificed 
(Sutra  3),  by  a text  which  conjoins  knowledge  and  works  (Sutra  5),  by 
a second  which  intimates  that  a person  who  knows  all  the  contents  of 
the  Yeda  has  a capacity  for  ceremonial  rites  (Sutra  6),  and  by  others  (7). 
Sankara  replies  under  Sutra  8 to  the  view  set  forth  in  Sutra  2,  which  he 
declares  to  be  founded  on  a mistake,  as  “the  soul  which  is  proposed  in 
the  Upanishads  as  the  object  of  knowledge  is  not  the  embodied  soul, 
but  the  supreme  Spirit,  of  which  agency  in  regard  to  rites  is  not  pre- 
dicable. That  knowledge,  he  affirms,  does  not  promote,  but  on  the 

13a  The  passage  in  which  S'ankara  goes  on  to  answer  the  objection  that  in  cases 
like  this  the  Itihasas  and  Puranas  afford  no  independent  evidence,  will  be  quoted 
below. 
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contrary,  puts  an  end  to  all  works  ” (na  cha  tad-vijnunaih  karmanam 
pravarttakam  lhavati  pratyuta  tat  karmuny  uchchhinatti),  and  under  Sutra 
16  he  explains  how  this  takes  place,  viz.  by  the  fact  that  “ knowledge 
annihilates  the  illusory  conceptions  of  work,  worker,  and  reward,  which 
are  caused  by  ignorance,  and  are  necessary  conditions  of  capacity  for 
ceremonial  observances”  (Api  cha  karmadhikdra -hetoh  kriyd - kdraka- 
phala-lakshanasya  samastasya prapanchasya  avidyd-kritasya  vidyd-sdmar- 
thydt  svarupopamarddam  umananti).  To  Sutra  3 Badarayana  replies  that 
the  ceremonial  practice  of  sages  is  the  same  whether  they  do  or  do  not 
acquire  knowledge  with  a view  to  works  ; to  Sutra  5,  by  saying  that  in 
the  text  in  question  works  and  knowledge  are  not  referable  to  one  and 
the  same  person,  but  works  to  one  and  knowledge  to  another ; and  to 
Sutra  6,  by  declaring  that  it  is  merely  the  reading  of  the  Veda,  and  not  a 
knowledge  of  all  its  contents  that  is  referred  to  in  the  text  in  question. 
Another  reason  assigned  in  Sutra  17  to  shew  that  divine  knowledge  is 
not  dependent  on,  or  subservient  to  works,  is  that  ascetics  who  practise 
no  Yedic  ceremonies  are  yet  recognized  in  the  Veda  as  competent  to 
acquire  it  (urdhhvaretassu  cha  dsrames.hu  vidya  sruyate  na  cha  tattra  kar- 
mdngatvaih  vidydydh  upapadyate  karmdbhuvat  \ na  hy  agnihottrddlni  vai- 
dikdni  karmdni  teshdm  santi ).  In  the  following  Sutra  (18)  Jaimini  is 
introduced  as  questioning  the  validity  of  this  argument  on  the  ground 
that  the  Vedic  texts,  which  are  adduced  in  support  of  it,  merely  allude  to 
the  existence  of  ascetics,  and  do  not  recognize  such  an  order  as  consistent 
with  Vedic  usage,  or  that  they  have  another  object,  or  are  ambiguous; 
while  another  text  actually  reprehends  the  practice  of  asceticism.  To 
this  Badarayana  rejoins  in  Sutra  19,  that  the  texts  in  question  prove 
the  recognized  existence  of  the  ascetic  order  as  much  as  that  of  any 
other ; and  that  the  alleged  ambiguity  of  one  of  the  passages  is  removed 
by  the  consideration  that  as  two  of  the  three  orders  referred  to,  viz. 
those  of  the  householder  and  brahmacharin,  are  clearly  indicated,  the 
third  can  be  ho  other  than  that  of  the  ascetic.  The  subject  is  further 
pursued  in  the  next  Sutra  20,  where  the  author  and  his  commentator 
(who  adduces  additional  texts)  arrive  at  the  conclusion  that  the  prac- 
tice of  asceticism  is  not  only  alluded  to,  but  enjoined  in  the  Veda,  and 
that  consequently  knowledge,  as  being  inculcated  on  those  who  practise 
it,  is  altogether  independent  of  works  ( tasmdt  siddhu  urddhvaretasah 
dsramdh  siddham  cha  urddhvaretassu  vidhdnad  vidydydh  svdtantryam). 
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Again  in  Brahma  Sutras,  iv.  3,  7-14,  the  question  is  discussed  whether 
the  words  sa  etdn  Brahma  gamayati,  “He  conducts  them  to  Brahman,” 
refer  to  the  supreme  Brahma,  or  to  the  created  Brahma.  Badari 
(Sutra  7)  holds  that  the  latter  is  meant,  whilst  Jaimini  (in  Sutra  12) 
maintains  that  the  former  is  intended.  The  conclusion  to  which  the 
commentator  comes  at  the  close  of  his  remarks  on  Sutra  14  is  that  the 
view  taken  by  Badari  is  right,  whilst  Jaimini’s  opinion  is  merely  ad- 
vanced to  display  his  own  ability  ( tasmat  “ kdryyam  Bddarir ” ity  esha 
eva  pakshah  sthitah  | “ par  am  Jaiminir”  iti  cha  pakshdntara-pratipd- 
dana-muttra-pradarsanam  prajnd-vikdsandya  iti  drashtavyam). 

Further,  in  Brahma  Sutras,  iv.  4,  10,  it  is  stated  to  he  the  doctrine 
of  Badari  that  the  sage  who  has  attained  liberation  no  longer  retains 
his  body  or  bodily  organs,  but  his  mind  ( manas ) alone,  whilst  in  the 
following  Sutra  (11)  it  is  declared  to  be  Jaimini’s  opinion  that  he  re- 
tains his  body  and  senses  also.  In  the  12th  Sutra  it  is  laid  down  as 
the  decision  of  Badarayana  that  either  of  the  two  supposed  states  may 
be  assumed  at  will  by  the  liberated  spirit. 

Jaimini  and  his  opinions  are  also  mentioned  in  Brahma  Sutras  i.  2, 
28,  and  31  ; i.  4,  18  ; and  iv.  4,  5. 

I shall  now  adduce  some  illustrations  of  the  claims  which  the 
founders  of  the  other  philosophical  schools  put  forward  on  behalf  of 
their  own  principles  as  being  in  conformity  with  the  Vedas.  I begin 
with  a passage  on  this  subject  from  Sankara’s  note  introductory  to 
Brahma  Sutras  i.  1,  5 ff. : 

Brahma  cha  sarvajnam  sarvasakti  jagad-utpatti-sthiti-ndsa-kdranam  ity 
uktam  | Sdnkhyddayas  tu  parinishthitaih  vastu  prarndnuntara-gamyam  eva 
iti  manyamdnuh  pradhunadlni  kurandntardni  anumimdnds  tat-paratayd 
eva  veddnta-vdkydni  yojayanti  | sarveshv  eva  tu  veddnta-vdkyeshu  srishti- 
vishayeshu  anumdnena  eva  kdryyena  kdranam  lilakshayishitam  \ Pra- 
dhdna-purusha-samyogdh  nityanumeydh  iti  Sdnlchydh  manyante  \ Kdnd- 
dus  tv  etelhyah  eva  vdkyehhyah  Isvaram  nimitta-lidranam,  anumimate 
anums  cha  samavdyi-Icdranam  \ evam  anye’pi  tdrkikdh  vdkydbhdsa-yulcty- 
aihdsdvashtamhhdh  purva-pahsha-vadinah  iha  uttishthante  | tattra  pada- 
vdkya-pramdna-jnena  dchuryyena  veddnta-vdhydnam  Bralmdvagati-para- 
tva-pradarsanaya  vdkydihdsa-yukty-ubhdsa-pratipattayah  purvapakshi- 
kritya  nirdkriyante  | tattra  Sankhyah  pradhdnam  trigunam  achetanam 
jagatah  kdranam  iti  manyamdndh  dhur  “ ydni  veddnta-vdkydni  sarvajna- 
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sya  sarvasakter  Brahmano  jagat-kdranatvam  pratipddayanti  tty  avochas 
tuni  pradhana-karana-pakshe  'pi  yojayitnih  sakyante  | sarvasaktitvaih 
tduat  pradhunasydpi  sva-vikdra-vishayam  upapadyate  | evarn  sarvajna- 
tvarn  upapadyate  | katham  | yat  tvaiJi  jndnam  manyase  sa  sattva-dliarmah 
“ sattvdt  sanjdyate  jndnam"  iti  smriteh  \ tena  cha  sattva-dharmena 
jndnena  kdryya-karanavantah  purushuh  sarvajndh  yoginah  prasiddhuh  \ 
sattvasya  lii  niratisayotkarshe  sarvajnatvam  prasiddham  | na  cha  kevalasya 
akdryya-karanasya  purushasya  upalabdhi-muttrasya  sarva-jnatvaih  kin- 
chij-jnatvam  vd  kalpayituih  sakyam  J trigunatvdt  tu  pradhunasya  sarva- 
jnuna-kdrana-bhutaiii  sattvam  pradhundvasthuyum  api  vidyate  iti pradha- 
nasya  achetanasya  era  satah  sarvajnatvam  upacharyyate  veddnta-vdkyesliu  j 
avasyaih  cha  tvayu  'pi  sarvajnam  Brahma  abhyupagachhatd  sarvajndna- 
saktimattvena  eva  sarvajnatvam  abhyupagantavyam  \ na  hi  sarva-vishayaih 
indnaih  kurvad  eva  Brahma  varttate  | tathd  hi  jndnasya  nityatve  jndna- 
kriydm  prati  svdtantryaiii  hiyeta  \ atha  anityam  tad  iti  jndna-kriydydh 
uparame  uparameta  api  Brahma  | tadu  sarva-jndna-saktimattvena  eva 
sarvajnatvam  dpatati  \ api  cha  prdg  utpatteh  sarva-kdraka-sunyam  Brah- 
ma ishyate  tvayd  | na  cha  jndna-sddhandndm  sarlrendriyddinum  abhdve 
jndnotpattih  kasyachid  upapannd  | api  cha  pradhunasya  anekdtmakasya 
parindma-sambhavdt  kdranatvopapattir  mrid-udi-vat  \ na  asamhatasya 
ekdtmakasya Brahmanah  | ity  evarn  prdpte  idam  sdtram  drabhyate  ] 5.  u Ik- 
shat  er  na  | asabdam ” | na  Sdnkhya-parikalpitam  achetanam  pradhunamja- 
gatah  kdranam  sakyam  vedunteshv  dsrayitum  \ asabdam  hi  tat  | katham 
asabdam  | “ ikshiteh”  | ikshitritva-sravanut  kdranasya  | katham  j evarn  hi 
sruyate  “ Sad  eva  saumya  idam  agre  dsld  ekam  eva  advitiyam  ” ity  upakra- 
mya“  tad  aikshata  * bahn  syum  prajdyeya'  iti  tat  tejo  ' srijata  ” iti  | tattra 
idaih-sabda-vuchyam  ndma-riipa-vydkritam  jagat  prdg  utpatteh  sad-at- 
mand  ’ vadhuryya  tasya  eva  prakritasya  sach-chhabda-vdchyasya  ikshana- 
purvakam  tejah-prabliriteh  srashtritvam  darsayati  | tathd  cha  anyatra 
“ at  mu  vai  idam  ekah  eva  agre  dsit  | na  anyat  kinchana  mishat  | sa  aik- 
shata ‘lokdn  nu  srijai ’ iti  sa  imdn  lokdn  asrijata"  iti  iksha-purvikam  eva 
srishtim  dcliashte  | . . . . ity-evam-ddiny  api  sarv ajnesvara-kdr ana-par dni 
vukydny  uddharttavydni  | yat  tu  uktam  “ sattva-dharmena  jndnena  sar- 
vajnam pradhunam  bhavishyati”  iti  tad  na  upapadyate  | na  hi  pradha- 
ndvasthdydm  guna-sdmydt  sattva-dharmo  jndnam  sambhavati  | nanu 
uktam  “ sarva-jndna-saktimattvena  sarvajnam  bhavishyati"  iti  tad  api  na 
upapadyate  | yadi  guna-sdmye  sati  sattva-vyapusraydih  jndna-saktim 
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asritya  sarvajnam  pradhunam  uchyeta  kdmam  rajas-tamo-vyapdsraydm 
api  jndna-pratibandhaka-saktim  asritya  kincliij-jnatvam  ucliyeta  | api  cha 
na  asdkshikd  sattva-vrittir  jdnati  na  abhidhlyate  \ na  cha  achetanasya 
pradhanasya  sdkahitvam  asti  | tasmad  anupannam  pradhanasya  sarvajna- 
tvam  | yoginaih  iu  chetanatvdt  sarvotkarsha-nimittaiii  sarvajnatvam  upa- 
pannarn  ity  anuddharanam  \ atha  punah  sdkshi-nimittam  ikshitritvam 
pradhanasya  kalpyeta  yatlid  agni-nimittam  ayah-pinduder  dagdhritvaih 
tathd  sati  yan-nimittam  ikshitritvam  pradhanasya  tad  eva  sarvajnam  mukh- 
yam  Brahma  jagatah  kdranam  iti  yuktam  \ yat  punar  uktam  Brahmano 
'pi  na  mukhyam  sarvajnatvam  upapadyate  nityajndna-kriyatve  jnana- 
kriydm  prati  svutantrydsambhavdd  ity  attra  uchyate  | id  am  tuvad  bhavan 
prashtavyah  “ katham  nityajndna-kriyatve  sarvajnatva-hanir  ” iti  | yasya 
hi  sarva-vishaydvabhdsana-kshamam  jnunam  nityam  asti  so  'sarvajnah  iti 
vipratishiddham  | anityatve  hi  jndnasya  kaduchij  jdnati kadachid na  jdndti 
ity  asarvajnatvam  api  sydt  | na  asau  jndna-nityatve  doslio  'sti  | jndna- 
nityatve  jndna-vishayah  svdtantrya-vyapadeso  na  upapadyate  iti  chet  \ 
na  | pratataushna-prakuse  'pi  savitari  dahati  prakusayati  iti  svdtantrya- 
vyapadesa-darsanut  \ nanu  savitur  ddhya-prakasya-saiiiyoge  sati  dahati 
prakusayati  iti  vyapadesah  sydt  | na  tu  Brahmanah  prdg  utpatter  jnana- 
karma-samyogo' sti  iti  vishamo  drishtantah  \ na  | asaty  api karmani  savita 
prakdsate  iti  karttritva-vyapadesa-darsanat  \ evam  asaty  api  jndna-kar- 
mani Brahmanas  “ tad  aikshata"  iti  karttritva-vyapadesopapatter  na  vai- 
shamyam  \ karmdpekshdydm  tu  Brahmani  ikshitritva-srutayah  sutardm 
upapanndh  | kirn  punas  tat  karma  yat  prdg  utpatter  isvara-jndnasya 
vishayibhavati  iti  | tattvanyatvdbhydm  anirvachanlye  ndma-rupe  avya- 
krite  vyachikir shite  iti  brumah  | yat-prasddud  hi  yogindm  apy  atitdnd- 
gata-vishayam  pratyakshaih  jndnam  ichhanti  yoga-sastra-vidah  kimu  vak- 
tavyafh  tasya  nitya-suddhasya  isvarasya  srishti-sthiti-saiiihriti-vishayam 
nitya-jndnam  bhavati  iti  | yad  apy  uktam  prdg  utpatter  Brahmanah  sari- 
radi-sambandham  antarena  ikshitritvam  anupapa'inam  iti  na  tacli  chodyam 
avatar ati  savitri-prakasa-vad  Brahmano  jnana-svarupa-nityatvena  jndna- 
sudhanapekshunupapatteh  | . . . . yad  apy  uktam  “ pradhanasya  anekut- 
makatvad  mrid-udi-vat  kdranatvopapattir  na  asaihhatasya  Brahmanah  ” 
iti  tat  pradhanasya  asabdatvena  eva  prat  yuktam  | yathd  tu  tarkenupi  Brah- 
manah eva  kdranatvam  nirvodhum  sakyate  na  pradhanddlnaih  tathd  pra- 
panchayishyate  “ na  vilakshanatvad  asya  ” ity-evam-adind  (Brahma  Su- 
tras ii.  1,  4)  | 
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Attra  uha  yad  uktam  “ na  achetanam  pradhunam  jagat-kuranam  ikshi- 
tritva-sravanud  ” iti  tad  anyathd'py  upapadyate  | achetane'pi  chetana- 
vad  upachura-darsanut  \ pratydsanna-pdtanatum  kulasya  dlakshya  Jculam 
pipatishati  ity  achetane  ’ pi  Icule  chetana-vad  upachdro  drishtas  tad-vad  ache- 
tane  ’ 'pi  pradhune  pratyusanna-sarge  chetana-vad  upachdro  bhavishyati 
“ tad  ailcshata  ” iti  \ yathd  lake  kaschich  chetanah  sndtvu  Ihuktvd  cha 
“ aparuhne grdmafh  rathena gamishydmi”  iti  ikshitvd  anantarafh  tathaiva 
niyamena  pravarttate  tathd  pradhunam  api  mahad-ddy-ukurena  niyamena 
pravarttatc  | tasmdch  chetana-vad  upacharyyate  | kasmdt  punah  kuranad 
vihdya  mukhyam  ikshitritvam  aupachdrikam  kalpyate  | “ tat  tejah  aik- 
shata  ” “ tdh  dpah  aikshanta  ” iti  cha  achetanayor  apy  ap-tejasos  chetana- 
vad  upachdra-darsanat  | tasmdt  sat-karttrikam  api  ikshanam  aupachdri- 
kam iti  gamyate  upachdra-prdye  vachanud  ity  evam  prdpte  idaih  sutram 
uralhyate  \ 6.  11  Gannas  chet  \ na  | dtma-sahddt”  | yad  uktam  pradhunam 
achetanam  sach-chhahda-vuchyam  tasminn  aupachdrikl  ikshitir  ap-tejasor 
iva  iti  tad  asat  \ kasmdt  | dtma-saldut  | “ sad  eva  saumya  idam  agre 
asid  ” ity  upakramya  “ tad  aikshata  tat  tejo  'srijata  ” iti  cha  tejo  ’ h-annd - 
ndrh  srishtim  uktvd  tad  eva  prakritam  sad  ikshitri  tdni  cha  tejo-h-anndni 
devata-sabdena  pardmrisya  aha  “ sd  iyarh  devatd  aikshata  hanta  aham 
imus  tisro  devatdh  anena  jivena  dtmand  ’nupravisya  ndma-rupe  vydkara- 
vdni”  iti  | tattra  yadi  pradhunam  achetanam  guna-vrittyd  ikshitri  kal- 
pyeta  tad  eva  prakritatvdt  sd  iyarh  devatd  pardmrisyeta  | na  tadd  devatd 
jivam  utma-sahdena  abhidadhyut  \ jwo  hi  ndma  chetanah  sarirudhyakshah 
prdndndm  dhdrayitd  prasiddher  nirvachandch  cha  | sa  katliam  achetanasya 
pradhunasya  utmd  lhavet  | dtrnd  hi  ndma  svarupam  \ na  achetanasya 
pradhunasya  chetano  jivah  svurupam  bhavitum  arhati  \ attra  tu  che- 
tanam  Brahma  mukhyam  ikshitri  parigrihyate  \ tasya  jiva-vishayah 
ulma-sabda- prayogah  upapadyate  | tathd  “ sa  yah  esho'nimd  etaddt- 
myam  idam  sarvaih  tat  satyam  sa  atmd  tat  tvam  asi  S’vetaketo  ” ity 
attra  “ sa  atmd”  iti  prakritam  sad-animdnam  dtmdnam  utma-sabdena 
upadisya  “ tat  tvam  asi  S'vetaketo”  iti  chetanasya  S'vetaketor  dtmatvena 
upadisati  | ap  - tejasos  tu  vishayatvdd  achetanatvam  ndma  - rupa  - vya- 
karanudau  cha  prayojyatvena  eva  nirdesat  | na  cha  dtma  - sabda  - vat 
kinchid  mukhyatve  kuranam  asti  iti  yuktarh  kula-vad  gaunatvam  ikshi- 
tritvasya  \ tayor  api  cha  sad-adhishthitatvupeksham  eva  ikshitritvam  \ 
satas  tv  uima-sabdud  na  gaunam  ikshitritvam  ity  uktam  | atha  uchyate  \ 
achctape’ pi  pradhune  blxavaty  utma-sabdah  | dtmanah  sarvdrtha-kdritvdt  | 
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yathd  rdjnah  sarvdrtha-karini  bhritye  bhavaty  utma-sabdo  “ mama  dtmd 
Bhadrasenah  ” iti  \ pradhanaiii  hi  purushdtmano 134  bhogupavargau  kurvad 
up  altar  oti  rdjnah  iva  bhrityah  sandhi-vigrahddishu  varttamdnah  | athava 
ekah  eva , utma-sabdas  chetandchetana-vishayo  bhavishyati  “ l hut utmu  ” 
li  indr  iy  dtmd”  iti  cha  prayoga-darsanud  yathd  ekah  eva  jyotih-sabdah 
kratu-jvalana-vishayah  | tattra  kutah  etad  atma-sabdudlkshter  agaunatvam 
ity  attra  uttaram  pathati  | 7.  “ Tan-nishthasya  mokshopadesdt  ” | na  pra- 
dhdnarn  achetanam  atma-sabdulambanam  bhavitum  arhati  “sa  dtmd ” iti 
prakritam  sad  animdnam  dduya  “ tat  team  asi  S'vetaketo  ” iti  chetanasya 
Svetaketor  mokshayitavyasya  tan-nishthum  upadisya  “ Achuryyavdn  pu- 
rusho  veda  tasya  tdvad  eva  chiraih  ydvad  na  vimokshye  atha  sampatsye” 
iti  mokshopadesdt  \ yadi  hy  achetanam  pradhanaiii  sach-chhabda-vdchyam 
“ tad  asi”  iti  gruhayed  mumukshum  chetanam  santam  “ achetano  ’si” 
iti  tadd  viparita-vudi  sdstram  purushasya  anarthdya  ity  apramunam 
sydt  | na  tu  nirdosham  Sdstram  apramunam  kalpayiturh  yuktam  | yadi 
cha  ajnasya  sato  mumukshor  achetanam  andtmdnam  “ dtmd  ” ity  upadiset 
pramdna-bhutam  sdstram  sa  sraddadhanataya  ’ndha-go-langula-nya yena 
tad-atma-drishtim  na  parity ajet  tad-vyatiriktam  cha  dtmdnarii  na  prati- 
padyeta  | tathd  sati  purushdrthdd  vihanyeta  anarthaih  cha  richhet  | tas- 
mdd  yathd  svargudy-arthino  ’ gnihotrudi-sudhanam  yathd-bhutam  upadi- 
sati  tathd  mumukshor  api  “ sa  atma  | tat  team  asi  S'vetaketo  ” iti 
yathd  - bhutam  eva  dtmdnam  upadisati  iti  yuktam  | evaih  cha  sati 
tapta  -parasu  - grahana  -moksha-drishtdntena  satydbliisandhasya  moksho- 
padesah  upapadyate  | . . . . tasmdd  na  sad-animany  dtma-  sabdasya 
gaunatvam  | bliritye  tu  svdmi  - bhritya  - bhedasya  pratyakshatvud  upa- 
panno  gaunah  dtma-sabdo  “ mama  dtmd  Bhadrasenah  ” iti  \ api  cha 
kvachid  gaunah  sabdo  drishtali  iti  na  etdvatd  sabda- pramdnake  Wthe 
gaum  kalpand  nydyyd  sarvattra  andsvdsa-prasangdt  | yat  tu  uktaih 
chetandchetanayoh  sddhuranah  utma-sabdah  lcratu-jvalanayor  iva  jyotih- 
Sabdah  iti  | tad  na  \ anekurthatvasya  amydyyatvdt  \ tasmdeh  chetana- 
vishayah  eva  mukhyah  utma-sabdas  chetanatvopachurud  bhutudishu  pra- 
yujyate  “ bhutdtmd  ” “ indriyutmd  ” iti  cha  | sudhuranatv e 'py  utma- 
Sabdasya  na  prakaranam  upapadam  vd  kinchid  nischuyakam  antarena  an- 
yatara-vrittitd  nirdhurayitum  sakyate  \ na  cha  atra  achetanasya  nischd- 
yakarh  kinchit  kdranam  asti  prakritam  tu  sad  ikshitri  sannihitas  cha 
chetanah,  S’vetaketuh  \ na  hi  chetanasya  Svetaketor  achetanah  dtmd  sam- 
13‘  The  edition  printed  in  Bengali  characters  reads  purushasya  dtmanah. 
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bhavati  ity  avochuma  ) tasmdch  clietana-vishayah  iha  utma-sabdah  iti 
nischiyate  | 

“And  it  has  been  declared  that  Brahma,  omniscient  and  omnipotent, 
is  the  cause  of'  the  creation,  continuance,  and  destruction  of  the  world. 
But  the  Sankhyas  and  others,  holding  that  an  ultimate  ( parinishthita) 135 
substance  is  discoverable  by  other  proofs,  and  inferring  the  existence  of 
Pradhana  or  other  causes,  apply  the  texts  of  the  Upanishads  as  having 
reference  to  these.  For  (they  assert  that)  all  the  texts  of  the  Upanishads 
which  relate  to  the  creation,  design  inferentially  to  indicate  the  cause  by 
the  effect.  The  Sankhyas  think  that  the  conjunctions  of  Pradhana  and 
Purusha  (Soul)  are  to  be  inferred  as  eternal.  From  the  very  same  texts 
the  followers  of  Kanada  (the  Yaiseshikas)  deduce  that  Isvara  is  the  in- 
strumental cause  and  atoms  the  material  cause 136  (of  the  world).  So,  too, 
other  rationalizing  objectors  rise  up  who  rely  on  fallacies  founded  on  texts 
or  reasoning.  Here  then  our  teacher  ( uchuryya ),  who  understood  both 
words  and  sentences  and  evidence,  with  the  view  of  pointing  out  that 
the  texts  of  the  Upanishads  have  for  their  object  the  revelation  of 
Brahma,  first  puts  forward  and  then  refutes  the  fallacies  founded  by 
those  persons  on  texts  or  reasoning.  The  Sankhyas  regarding  Pradhana, 
consisting  of  the  three  qualities  ( gunas , viz.  sattva,  rajas,  and  tamas,  or 
“ Goodness,”  “ Passion,”  and  “ Darkness”),  and  inanimate,  as  the  cause 
of  the  world,  tell  us : (a)  ‘ Those  texts  in  the  Upanishads  which,  as  you 
say,  declare  that  an  omniscient  and  omnipotent  Brahma  is  the  cause  of 
the  world,  can  be  applied  to  support  the  view  that  Pradhana  is  the 
cause.  For  omnipotence  in  regard  to  its  own  developments  is  properly 
predicable  of  Pradhana  also;  and  omniscience  too  may  be  rightly 
ascribed  to  it.  You  will  ask,  how  ? We  answer  (5),  What  you  call  know- 
ledge is  a characteristic  of  ‘ Goodness  ’ {sattva),  according  to  the  text  of 
the  Smriti,  ‘ From  Goodness  springs  knowledge.’  And  (c)  through  this 
knowledge,  which  is  a characteristic  of  Goodness,  Yogins,  who  are  men 

135  Compare  Sankhya  Sutras,  i.  69:  paramparyye  ’py  eJcatra  parin.ish.tlid,  etc., 
which  Dr.  Ballantyne  renders,  “ Even  if  there  be  a succession,  there  is  a halt  {pari- 
nishtha) at  some  one  point,”  etc. 

136  The  phrase  so  translated  is  samavayi-learanam.  The  word  samavaya  is  rendered 
by  Dr.  Ballantyne,  in  his  translation  of  the  Bhashaparichheda  (published  January, 
1851),  p.  22,  by  “intimate  relation”  (the  same  phrase  as  Dr.  Roer  had  previously 
employed  in  1850);  and  in  the  translation  of  the  Tarka-sangraha  (published  in 
September  of  the  same  year),  pp.  2 and  4,  by  “ co-inherence.” 
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with  bodily  organs,137  are  reputed  to  be  omniscient;  for  owing  to  the 
transcendent  excellence  of  Goodness  its  omniscience  is  matter  of  notoriety. 
Nor  it  is  only  of  a person  ( purusha ) whose  essence  is  mere  perception, 
and  who  is  devoid  of  corporeal  organs,  that  either  omniscience  or  partial 
knowledge  can  be  predicated : but  from  Pradhana  being  composed  of 
the  three  qualities,  Goodness,  which  is  the  cause  of  omniscience,  belongs 
to  it  too  in  the  condition  of  Pradhana.  And  so  in  the  texts  of  the  Upa- 
nishads  omniscience  is  figuratively  ascribed  to  it,  although  it  is  uncon- 
scious. And  ( d ) you  also,  who  recognize  an  omniscient  Prahma,  must 
of  necessity  acknowledge  that  His  omniscience  consists  in  His  possessing 
the  power  of  omniscience.  For  He  does  not  continually  exercise  know- 
ledge in  regal’d  to  all  objects.  For  (e)  if  His  knowledge  were  continual. 
His  self-dependence  (or  voluntary  action)  in  reference  to  the  act  of  know- 
ledge would  be  lost.  But  if  knowledge  be  not  continual,  then  when 
the  act  of  knowledge  ceases  Brahma  must  cease  (to  know).  And  so 
omniscience  results  from  the  possession  of  the  power  of  omniscience. 
Further  (/)  you,  too,  hold  that  before  the  creation  Brahma  was  devoid 
of  any  impulse  to  action.  Nor  can  knowledge  be  conceived  to  arise  in 
anyone  who  has  no  bodily  organs  or  other  instruments  of  knowledge. 
Moreover  (g)  causality  can  properly  be  ascribed  to  Pradhana  (as  it  can 
to  earth,  etc.)  owing  to  the  variety  in  its  nature,138  and  the  consequent 
possibility  of  its  development,  but  not  to  Brahma  whose  essence  is  simple 
and  uniform.’  These  arguments  having  been  urged,  the  following  Sutra 
is  introduced : 5.  ‘No;  for  in  consequence  of  the  word  ‘beholding’  being 
employed,  your  view  is  contrary  to  the  Yeda.’  (a)  The  unconscious  Pra- 
dhana, imagined  by  the  Sankhyas  as  the  cause  of  the  world,  can  find  no 
support  in  the  TJpanishads.  For  it  is  unscriptural.  How  so  ? From  its 
beholding,  i.e.  because  the  act  of  ‘beholding’  (or  ‘reflecting’)  is  in  scrip- 
ture ascribed  to  the  cause.  How?  Because  the  Yeda  contains  a text  which 
begins  thus  : ‘ This,  o fair  youth,  was  in  the  beginning’  ‘ Existent,  one 
without  a second’  (Chh.  Up.  vi.  2,  1);  and  proceeds:  ‘ It  beheld,  let 

137  The  epithet  kdryya-karanavantah  is  rendered  dehendriya-yukta  in  the  Bengali 
translation  of  S’ankara’s  comment,  which  forms  part  of  the  edition  of  the  S’ariraka- 
sutras,  with  comment  and  gloss,  published  at  Calcutta  in  1784  of  the  S’aka  sera.  This 
translation  is  useful  for  ascertaining  the  general  sense,  but  it  does  not  explain  all  the 
difficult  phrases  which  occur  in  the  original. 

138  The  meaning  of  this  is  that  Pradhana,  as  cause,  possesses  in  its  nature  a variety 
corresponding  to  that  exhibited  by  the  different  kinds  of  objects  which  constitute  the 
visible  creation ; whilst  Brahma  is  one  and  uniform. 
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me  multiply,  and  be  propagated.’  ‘It  created  light’  (3)T  By  these 
words  the  scripture,  having  first  determined  that  the  world,  denoted  by 
the  word  ‘ this  ’ and  now  developed  as  Yame  and  Form,  subsisted  be- 
fore the  creation  in  the  form  of  the  ‘ Existent,’  then  goes  on  to  shew 
that  this  very  subject  of  the  text,  denoted  by  the  word  ‘Existent,’ 
became,  after  ‘ beholding,’  the  creator  of  light  and  other  objects.  And 
accordingly  another  text  (Ait.  Up.  i.  1)  declares  in  the  following  words 
that  the  creation  was  preceded  by  ‘ beholding  : ’ ‘ This  was  in  the  be- 
ginning Soul,  one  only:  there  was  nothing  else  which  saw.139  It  be- 
held, Let  me  create  worlds ; it  created  these  worlds.’  ” After  quoting 
two  other  texts  Sankara  proceeds  : “These  and  otljer  passages  may  also 
be  adduced  which  shew  that  an  omniscient  Isvara  was  the  cause  (of  all 
things).  And  (5)  the  opinion  which  has  been  referred  to,  that  Pra- 
dhana will  be  omniscient  in  virtue  of  the  knowledge  which  is  an  attri- 
bute of  Goodness,  is  groundless.  Eor  since  the  three  qualities  are  in  a 
state  of  equilibrium  as  long  as  the  state  of  Pradhana  lasts,  knowledge 
as  an  attribute  of  Goodness  cannot  then  belong  to  it.  And  the  assertion 
(d)  that  Pradhana  will  be  omniscient  from  possessing  the  power  of 
omniscience  is  equally  untenable.  If  (i)  in  reliance  on  the  power  of 
knowledge  residing  in  Goodness  during  the  state  of  Equilibrium,  it  be 
maintained  that  Pradhana  is  then  Omniscient,  a merely  partial  know- 
ledge may  with  equal  reason  be  ascribed  to  it  on  the  strength  of  the 
power  to  obstruct  knowledge  which  resides  in  Passion  and  Darkness 
(the  other  two  qualities  which  constitute  it).  Besides,  no  function  of 
Goodness  can  either  be,  or  be  called,  knowledge,  unless  it  be  accom- 
panied by  the  power  of  observing  (or  witnessing).  But  Pradhana,  being 
unconscious,  possesses  no  such  power.  Consequently  the  omniscience  of 
Pradhana  is  untenable.  And  the  pmniscience  of  Yogins,  (c)  springing 
from  their  eminence  in  every  attribute,  becomes  possible  in  consequence  ^ 
cf  their  being  conscious  creatures ; and  therefore -cannot  be  adduced  as 
an  illustrative  argument  in  the  case  before  us.  If,  again,  you  ascribe  to 
Pradhana  a power  of  reflection  derived  from  an  observer  (like  the  power 
of  burning  possessed  by  iron  balls,  etc.,  which  is  derived  from  fire) 
then  it  will  be  right  to  say  that  the  source  from  which  that  power  of 
reflection  comes  to  Pradhana,  viz.  the  omniscient  Brahma  in  the  proper 
sense,  and  nothing  else,  is  the  cause  of  the  world.  Once  more,  («)  it  is 

!3a  This  is  the  sense  assigned  in  Bohtlingk  and  Roth’s  Lexicon  to  the  word  mishat. 
The  commentators  render  it  “moving”  ( chalat ). 
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urged  that  omniscience  cannot  in  the  literal  sense  be  properly  attri- 
buted even  to  Brahma  himself,  because  if  the  cognitive  acts  were  con- 
tinual, His  self-dependence  (or  spontaneity),  in  regard  to  the  act  of 
cognition,  would  be  no  longer  conceivable : we  reply,  that  we  must  ask 
you  how  the  supposition  that  cognitive  acts  are  continual,  interferes 
with  the  existence  of  omniscience.  Because  it  is  a contradiction  to  say 
that  he  who ‘possesses  a perpetual  knowledge  which  can  throw  light 
upon  all  subjects  can  be  otherwise  than  omniscient.  For  although  on 
the  hypothesis  that  knowledge  is  not  continual,  a negation  of  omni- 
science would  result,  as  in  that  case  the  person  in  question  would  some- 
times know  and  sometimes  not  know, — the  same  objection  does  not 
attach  to  the  supposition  of  a perpetuity  of  knowledge.  If  you  reply 
that  on  that  supposition,  self-dependence  (or  spontaneity),  in  regard  to 
knowledge  can  no  longer  be  attributed,  we  deny  this,  because  we  ob- 
serve that  spontaneity,  in  regard  to  burning  and  illuminating,  is  attri- 
buted to  the  sun,  although  he  continually  bums  and  shines.  If  you 
again  object  that  this  illustration  does  not  hold  good,  because  the 
power  in  question  is  ascribed  to  the  sun  only  when  his  rays  are  in 
contact  with  the  objects  to  be  burnt  or  illuminated,  whereas  before 
the  creation,  Brahma  has  no  contact  with  the  object  of  knowledge; — . 
we  reply  that  the  parallel  is  exact,  because  we  observe  that  agency  in 
shining  is  attributed  to  the  sun  even  when  there  is  no  object  [for  his 
beams]  ; and  in  the  same  way  agency  in  regard  to  ‘beholding,’  is  justly 
ascribed  to  Brahma,  even  when  there  is  no  object  of  knowlege.  But 
the  texts  which  record  the  fact  of  ‘ beholding  ’ will  be  applicable  to 
Brahma  with  still  greater  propriety  if  that  * beholding  ’ have  had  refer- 
ence to  a positive  object.  "What  then  is.  the  object  which  is  contem- 
plated by  Brahma  before  the  creation  ? We  reply,  the  undeveloped 
Name  and  Form  which  were  not  describable  either  in  their  essence  or 
differences,  and  which  He  wished  to  develope.  For  what  need  we  say 
to  prove  the  perpetual  knowledge,  relating  to  the  creation,  continuance, 
and'  destruction  of  the  world,  which  belongs  to  Isvara,  the  perpetually 
pure,  from  whose  grace  it  is  that  the  intuitive  knowledge  of  things  past 
and  future,  which  men  learned  in  the  Yoga  doctrine  attribute  to  Yogins, 
is  derived  ? And  as  regards  the  further  objection  (/)  that  Brahma,  who 
before  the  creation  was  without  body  or  organs  of  sense,  could  not  be 
conceived  to  ‘behold,’ — that  argument  cannot  be  sustained,  as  from 
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Brahma’s  existence  in  the  form  of  knowledge  being,  like  the  sun’s  lustre* 
perpetual,  he  cannot  he  supposed  dependent  upon  any  (bodily  organs 
as)  instruments  of  knowledge.”  . . . . “ Then  as  regards  the  assertion 
(y)  that  Pradhana,  from  its  multiformity  of  character  can  (like  earth, 
etc.,)  he  readily  conceived  as  the  cause  (of  the  manifold  products  which 
we  see  around  us),  whilst  such  causality  cannot  be  ascribed  to  the 
simple  and  uniform  Brahma, — that  has  been  answered  by  the  remark 
that  the  existence  of  Pradhana  is  not  established  by  sci'ipture.  And 
that  the  causality  of  Brahma,  but  not  that  of  Pradhana,  etc.,  can  be 
established  by  reasoning  will  hereafter  be  shewn  in  the  Sutras,  ‘ Brah- 
ma, you  say,  cannot  be  the  material  cause  of  this  world,  because  it 
differs  from  him  in  its  nature,’  etc.  (Brahma  Sutras,  ii.  1,  4 ff.).  Here 
the  Sankhyas  remark : ‘ As  regards  your  objection  that  the  unconscious 
Pradhana  cannot  be  the  cause  of  the  world,  because  the  Yeda  describes 
that  cause  as  ‘beholding,’  we  observe  (Ji)  that  that  text,  if  otherwise 
explained,  will  be  consistent  with  our  view.  For  we  find  that  even 
unconscious  objects  are  figuratively  spoken  of  as  conscious.  Thus  we 
notice  that  any  one  who  perceives  that  the  bank  of  a river  is  on  the 
point  of  falling,  speaks  in  a figurative  way  of  that  unconscious  bank  as 
intending  to  fall.140  In  the  same  way  when  Pradhana  is  on  the  point  of 
creating,  it  can  he  figuratively  said  of  it,  although  unconscious,  as  of  a 
conscious  being,  that  it  ‘beheld.’ 141  Just  as  any  conscious  person,  after 
bathing  and  eating,  resolves  that  on  the  following  day  he  will  proceed 
to  his  village  in  a car,  and  afterwards  acts  according  to  that  plan,  so  too 
Pradhana  (becoming  developed)  in  the  form  of  Hahat  (intellect),  etc., 
acts  according  to  a law,  and  therefore  is  figuratively  spoken  of  as  con- 
scious. If  you  ask  us,  why  we  abandon  the  proper  sense  of  ‘ beholding,’ 
and  adopt  a figurative  one,  we  answer  that  we  do  so  because  we  find  the 
term  figuratively  applied  to  "Water  and  to  Light,  though  unconscious  ob- 
jects, in  the  Yedic  texts,  ‘The  Light  beheld,’  ‘ the  Waters  beheld  ’ (Chh. 
Up.  vi.  2,  3f.).  Hence  from  the  fact  that  the  expression  is  for  the  most 

110  KTdam  pipatishati,  literally,  “The  bank  wishes  to  fall;”  but,  as  is  well  known, 
a verb,  or  verbal  noun,  or  adjective,  in  the  desiderative  form,  often  indicates  nothing 
more  than  that  something  is  about  to  happen.  Here,  however,  the  Sankhyas  are 
introduced  as  founding  a serious  argument  on  this  equivocal  form  of  speech. 

111  See  Vijnana  Bhikshu’s  remarks  on  the  Sankhya  Sutra,  i.  96,  where  the  same 
illustration  is  given. 
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part  figuratively  employed,  we  conclude  that  the  act  of  beholding,’  per- 
formed by  the  ‘Existent’  also  was  a figurative  one.”  These  objections 
having  been  brought  forward,  the  following  Sutra  is  introduced  : 6.  “If 
you  say  that  the  act  of  ‘beholding’  is  figuratively  ascribed  to  Pradhana, 
it  is  not  so,  because  the  word  Soul  also  is  applied  to  the  cause.”  (/t)  “The 
assertion  that  the  unconscious  Pradhana  is  designated  by  the  word  ‘ Ex- 
istent,’ and  that  ‘beholding’  is  figuratively  ascribed  to  it,  as  to  Water  and 
Light,  is  incorrect.  Why  ? Because  the  word  Soul  also  is  employed.  The 
text  which  begins  with  the  words,  ‘ This,  o fair  youth,  was  in  the  be- 
ginning Existent,’  and  goes  on  ‘It  beheld,  it  created  light,’  after  relating 
the  creation  of  Light,  Water,  and  Food,  refers  to  that  ‘ Existent,’  the 
‘beholder,’  which  is  the  subject  of  the  text,  and  to  Light,  Water,  and 
Food,  under  the  appellation  of  deities,  thus  : ‘ This  deity  beheld  (or  re- 
solved), come  let  me  enter  into  these  three  deities  with  this  living  Soul, 
and  make  manifest  Hame  and  Form  ’ (vi.  3,  2).  Here  if  the  unconscious 
Pradhana  were  regarded  as  being,  through  the  function  of  the  quality  (of 
Goodness),  the  ‘beholder,’  it  would  from  the  context  be  referred  to  in 
the  phrase  ‘ that  deity;’  and  then  the  deity  in  question  could  not  denote 
a ‘living  being’  by  the  term  ‘ Soul.’  For  the  principle  of  life  is  both 
according  to  common  usage,  and  interpretation,  the  conscious  ruler  of  the 
body,  and  the  sustainer  of  the  vital  breaths.  How  could  such  a prin- 
ciple of  life  be  the  Soul  of  the  unconscious  Pradhana  ? For  Soul  means 
the  essential  nature,  and  a conscious  principle  of  life  cannot  be  the  es- 
sence of  the  unconscious  Pradhana.  But  in  reality  the  conscious  Brah- 
ma is  understood  in  this  text  as  the  ‘beholder’  in  the  proper  sense  of  the 
term ; and  the  word  Soul,  as  relating  to  the  principle  of  life,  is  rightly 
applied  to  Him.  And  thus  in  the  sentence  ‘ This  entire  universe  is  iden- 
tical with  this  subtile  particle ; it  is  true ; it  is  Soul : Thou  art  it,  o SVe- 
taketu,’  (Chh.  Up.  vi.  8,  6 f.)  the  author  by  employing  the  words  ‘it  is 
Soul’  designates  the  subtile  particle,  the  Existent,  which  is  the  subject 
of  the  text,  as  Soul,  by  the  term  Soul,  and  so  in  the  words  ‘ thou  art  it, 
o S'vetaketu,’  describes  the  conscious  S'vetaketu  as  being  Soul.  But 
Water  and  Fire  are  unconscious  things,  because  they  are  objects  of 
sense,118  and  because  it  is  pointed  out  that  they  were  employed  in  the 
manifestation  of  Fame  and  Form;  and  so  there  is  no  reason,  as  in  the 

142  Vishayatvat  = drig-vishayatvat,  “from  their  being  objects  of  the  sense  of 
sight.”— Govinda  Ananda. 
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case  of  Soul,  to  describe  them  as  ‘ beholders  ’ in  the  proper  sense  : that 
term  must  be  applied  to  them  by  a figure,  as  in  the  case  of  the  ‘ river 
bank.’  And  their  act  of  ‘beholding’  was  dependent  on  their  being 
governed  by  the  ‘ Existent.’  But,  as  we  have  said,  the  act  of  ‘ behold- 
ing ’ is  not  figurative  in  the  case  of  the  ‘ Existent,’  because  the  word 
Soul  is  applied  to  it.  But  it  is  now  urged  ( i ),  that  the  term  Soul  does 
apply  to  Pradhana,  though  unconscious,  because  it  fulfils  all  the  objects 
of  soul ; just  as  it  is  applied  by  a king  to  his  servant  who  accomplishes 
all  his  designs,  when  he  says  ‘ Bhadrasena  is  my  soul.’  Eor  Pradhana 
renders  aid  to  a man’s  soul  by  obtaining  for  it  both  celestial  enjoyment, 
and  final  liberation,  as  a king’s  servant  assists  him  by  acting  in  peace 
and  war,  etc.  Or  (/ ) the  one  word  Soul  may  apply  both  to  conscious 
and  unconscious  objects,  as  we  see  it  employed  in  the  phrases  ‘soul  of 
the  elements,’  ‘soul  of  the  bodily  organs;  ’ just  as  the  same  word  jyotis 
means  both  sacrifice  and  light.  Why  then,  the  Sankhyas  conclude, 
should  you  infer  from  the  word  ‘ Soul ' that  the  term  ‘ beholding  ’ can- 
not be  figuratively  used  ? 

“ This  is  answered  in  the  7th  Sutra  (‘Soul  cannot  denote  Pradhana), 
because  it  is  declared  that  the  man  who  fixes  his  thoughts  upon  it 
obtains  final  emancipation.’  Unconscious  Pradhana  must  not  be  under- 
stood to  derive  any  support  from  the  word  ‘ Soul ; ’ for  after  referring 
in  the  words  ‘ it  is  Soul  ’ to  the  ‘ Existent,’  the  ‘ very  subtile  thing,’ 
which  is  the  subject  of  the  passage,  and  indicating  in  the  words  ‘thou 
art  it,  o S’vetaketu,’  that  the  conscious  S’vetaketu,  who  was  about  to 
obtain  emancipation,  was  intent  upon  it,  the  text  above  adduced  de- 
clares his  emancipation  in  the  words  ‘ the  man  who  has  an  instructor 
knows,  “this  will  only  last  until  I am  liberated;  I shall  then  be  per- 
fected.” ’ (Chh.  Up.  vi.  14,  6)  Eor  if  the  unconscious  Pradhana  were 
denoted  by  the  term  ‘Existent,’  the  words  ‘thou  art  it,’  would  cause 
the  conscious  person,  who  was  seeking  after  emancipation,  to  under- 
stand (of  himself)  ‘Thou  art  unconscious ; ’ and  in  that  case  the  Sastra 
which  declared  what  was  contradictory  would  be  unauthoritutive,  be- 
cause injurious  to  the  person  in  question.  But  we  cannot  conceive  a 
faultless  Sastra  to  be  unauthoritative.  And  if  a S'astra  esteemed  au- 
thoritative should  inform  an  ignorant  seeker  after  emancipation,  that  a 
thing  which  was  not  soul  was  soul,  he  (the  ignorant  seeker)  would  in 
consequence  of  his  faith,  persist  in  regarding  it  as  soul,  as  in  the  case  of 
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the  blind  man  and  the  hull’s  tail,143  and  would  fail  of  attaining  to  soul 
which  was  quite  different  from  it ; and  would  in  consequence  lose  the 
object  of  its  efforts,  and  suffer  injury.  It  is  therefore  proper  to  con- 
clude that  just  as  the  Yedic  precept,  that  he  who  desires  paradise  should 
perform  the  agnihotra  sacrifice  is  conformable  to  truth,  so,  too,  the  text 
which  says  to  the  man  seeking  after  emancipation,  ‘ this  is  soul,  thou  art 
that,  o S'vetaketu,’  declares  to  him  soul  in  conformity  with  the  reality. 
And  so, — as  in  the  case  of  the  man  (charged  with  theft)  who  takes  into  his 
hand  the  red-hot  axe,  and  (in  consequence  of  the  truth  of  his  protesta- 
tion of  innocence)  is  delivered  (Chh.  Up.  vi.  16,  2), — the  promise  of  final 
emancipation  will  hold  good  in  the  case  of  the  man  whose  thoughts  are 
fixed  on  the  true  Brahma.  . . . Consequently  the  application  of  the  word 
‘ soul  ’ to  the  ‘ existent  subtile  thing  ’ is  not  figurative.  Whereas  (*) 
the  use  of  the  same  word  when  applied  to  a servant  (as  when  it  is  said 
‘Bhadrasena  is  my  soul’),  is  shown  to  be  figurative  by  the  manifest 
distinctness  of  a servant  from  his  master.  And  the  fact  that  a word  is 
sometimes  observed  to  be  employed  figuratively  does  not  justify  the 
supposition  that  it  is  so  used  in  cases  where  the  (proper)  sense  is  estab- 
lished by  the  words ; because  that  would  give  rise  to  doubt  in  every 
instance.  Again,  (j)  it  is  incorrect  to  say  that  the  word  soul  is  common  to 
things  conscious  and  unconscious,  (as  the  term  jyotis  means  both  sacri- 
fice and  flame),  because  the  assertion  that  it  has  a variety  of  significa- 

143  The  story  or  fable  here  alluded  to  is  told  at  length  by  Ananda  Giri,  and  more 
briefly  by  Govinda  Ananda  as  follows : Kaschit  kila  dushtatma  maharanya-marge 
patitam  andhhih  sva-bandhu-nngaram  jigamishum  -babhashe  “ him  attra  ayushmata 
duhkhitena  sthiyate  ” iti  ] sa  cha  andhah  sukha-vanlm  akarnya  tam  aptam  matva 
uvacha  “ alio  mad-bhdgadheyaih  yad,  attra  bhavdn  mam  dlnam  svabliishta-nagara- 
prapty-asamartham  bhashate”  iti  | sa  cha  vipralipsur  dushta-go-yuvdnam  drily  a ta- 
diya-ldngulam  andhaih  graliayamasa  vpadidesa  cha  enam  andham  “ esha  go-yuva 
tvaih  nagaraih  neshyati  ma  tyaja  langulam”  iti  sa  cha  andhah  sraddhalutaya.  lad 
atyajan  svabhisht.am  aprapya  anartha-parampardm  praptas  tena  myayena  ity  arthah  | 
“ A certain  malicious  person  said  to  a blind  man  who  was  lying  on  the  road  through 
a forest,  and  wishing  to  proceed  to  the  city  of  his  friends,  ‘ Why,  distressed  old  man, 
do  you  stay  here  ? ’ The  blind  man  hearing  the  agreeable  voice  of  the  speaker,  and 
regarding  him  as  trustworthy,  replied : ‘ 0 how  great  is  my  good  fortune  that  you 
have  accosted  me  who  am  helpless,  and  unable  to  go  to  the  city  which  I desire  to 
reach!’  The  other,  wishing  to  deceive  him,  brought  a vicious  young  bull,  and  made 
the  blind  man  lay  hold  of  his  tail,  and  told  him  that  the  young  bull  would  conduct 
him  to  the  city,  enjoining  him  not  to  let  go  the  tail.  Trusting  to  the  speaker,  the 
blind  kept  his  hold,  but  did  not  attain  the  object  of  his  desire,  and  encountered  a 
series  of  mishaps such  is  the  illustration.” 
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tions  is  unreasonable.  Hence  the  word  soul,  which  properly  refers  to  con- 
scious things,  is  applied  to  the  elements,  etc.,  by  a figurative  ascription  to 
them  of  consciousness,  as  when  we  say,  ‘ the  soul  of  the  elements,’  or 
‘ the  soul  of  the  bodily  organs.’  And  even  if  it  were  admitted  that  the 
word  soul  was  common  to  different  things,  it  could  not  be  ascertained 
whether  it  had  reference  to  one  thing  or  another  unless  the  context  or 
some  auxiliary  word  determined  the  point.  But  in  the  case  before  us 
there  is  nothing  to  determine  that  it  denotes  anything  unconscious ; on 
the  contrary,  the  subject  of  the  sentence  is  the  ‘ Existent,  the  beholder,’ 
and  in  immediate  connection  with  it  is  the  conscious  S'vetaketu  ; for  as 
we  have  already  said  an  unconscious  thing  cannot  be  conceived  as  the 
soul  of  the  conscious  S'vetaketu.  Thus  it  is  settled  that  the  word 
''soul’  refers  to  a conscious  being,”  etc. 

In  the  fourth  section  ( pa  da)  of  the  1st  Book,  the  author  of  the  Sutras 
returns  to  his  controversy  with  the  Sankhyas,  and  S'ankara,  after  allud- 
ing to  the  aphorisms  in  which  they  had  previously  been  combated,  pro- 
ceeds as  follows  (p.  334) : 

Idaffi  tv  iddnlm  avasishtam  usanhjate  | yad  uJrfam  pradhdnasya  asab- 
datvaiti  tad  asiddham  husuchit  sdkhdsu  pradhuna-samarpandbhdsdndm 
sabdunam  sruyamunatvdt  \ atah  pradhdnasya  hdranatvam  veda-prasid- 
dham  eva  mahadbhih  paramarshibhih  Kapiludibhih  parigrihltam  iti  pra- 
sajyate  | tad  yuvat  teshdm  sabdunam  anya-paratvam  na  pratipudyate 
tuvat  sarvajnam  Brahma  jagatah  hdranam  iti  pratipaditam  apy  akuli- 
bhavet  \ atas  teshdm  anya-paratvaih  darsayitum  parah  sandarbhah  pra- 
varttate  | “ dnumdnikarn  apt”  (Br.  Sutra  i.  4,  1)  anumdna-nirupitam 
api pradhanam  “ eheshdm”  sdhhinam  sabdavad  upalabhyate  | Kdthake  hi 
pathyate  “ mahatah  par  am  avyahtam  avyaktdt  purushah  parah"  iti  | 
tattra,  ye  eva  yan-ndmuno  yat-hramahds  cha  mahad-avyakta-purushuh 
smriti-prasiddhas  te  eva  iha  pratyabhijndyante  \ tattra  “ avyaktam"  iti 
smriti-prasiddheh  sabdudi-hinatvuch  cha  na  vyaktam  avyahtam  iti  vyut- 
patti-sambhavdt  smriti-pr asiddham  pradhanam  abhidhiyate  | atas  tasya 
sabdavattvud  asabdatvam  anupapannam  144  | tad  eva  cha  jagatah  hdranam 
iruti-smriti-prasiddhibhyah  iti  chet  \ na  etad  ev am  | na  hy  etat  Kutliaka- 
vdhyam  smriti-pr asiddhay or  maliad-avyahtayor  astitva-param  | na  hy  attra 
yudrisam  smriti-prasiddham  svatantraih  hdranam  trigunam  pradhanam 

144  The  text  given  in  the  Bibl.  Indica  has  upapannam,  but  I follow  the  old  edition 
in  Bengali  characters  in  reading  anupapannam,  which  seems  required  by  the  sense. 
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tddrisam  pratyabhijndyate  \ sabcla-inuttrafh  hy  attra  avyaktam  iti  pra- 
tyabhijndyate \ sa  cha  sabdo  na  vyaktam  avyaktam  iti  yaugikatvad  an - 
yasminn  api  sukshme  durlakshye  cha  prayujyate  na  clia  ayarh  kas- 
minschid  rudhah  \ yd  tu  pradlidna  - vddindm  rudhih  sd  teshdm  eva 
pdriblidshikl  sail  na  veddrtha-nirupane  kdrana-bhuvam  pratipadyate  \ 
na  cha  krama-mdttra- sdmarthydt  samdndrtha - pratipattir  hliavaty  asati 
tad-rupa  - pratyabhijndne  | na  hy  asva-sthdne  gam  pasyann  asvo  ’ yam 
ity  amudho  ’ dliyavasyati  | prakarana-nirupandydm  cha  attra  na  para- 
parikalpitam  pradlidnam  pratiyate  sarira  - rupaka  - vinyada  - grihiteh  | 
sarlraih  hy  attra  ratha-rupaka-vinyastam  avyakta-saldena  parigriliyate  | 
hut  ah  | prakarandt  pariseshdch  cha  | tathd  hy  anantardtito  granthah 
dtma - sarirddlndih  rathi-rathadi-rupaka-klriptim  darsayati  | (Katha 
Upanishad,  i.  3,  3 f.)  “ dtmdnarh  rathinarh  viddhi  sarlraih  ratham  eva 
cha  | luddliim  cha  sdrathim  viddhi  manah  pragraham  eva  cha  | 4.  Indri- 
ydni  haydn  dhur  vishaydms  teshu  gochardn  \ dtmendriya-mano-yuktam 
bhoktety  dhur  manlshinah  ” | tais  chaindriyadibhir  asamyataih  saihsdram 
adhigachchhati  | samyatais  tv  adhvanah  pdrafh  tad  Vishnoh  paramam 
padam  dpnoti  iti  (larsayitvd  kim  tad  adhvanah  pdram  Vishnoh  paramam 
padam  ity  asya  dkdnkshdydm  tebhyah  eva  prakritebhyah  indriyudibhyah 
paratvena  paramdtmanam  adhvanah  pdrafh  tad  Vishnoh  paramam  padam 
darsayati  \ Katha  Up.  i.  3,  10  f.)  “ indriyebhyah  pardh  hy  arthdh  arthe- 
bhyas  cha  par  am  manah  | manasas  tu  pard  buddhir  buddher  dtmd  mahdn 
par  ah  | 11.  Mahatah  param  avyaktam  avyaktdt  purushah  par  ah  \ puru- 
shdd  na  paraiii  kinchit  sd  kdshthd  sd  pard  gatir  ” iti  | . . . . “ Buddher 
dtmd  mahdn  par  ah"  yah  sa  “ dtmdnam  rathinarh  viddhi"  iti  rathitvena 
upakshiptah  \ kutah  | utma-sabdud  bhoktus  cha  bliogopakarandt  paratvopa- 
patteh  | mahattvaih  cha  asya  svdmitvud  upapannam  \ ....  yd  pratha- 
majasya  Hiranyagarbhasya  buddhih  sd  sarvdsdm  buddhinum  paramu  pra- 
tishthd  sd  ilia  “ mahdn  dtmd  ” ity  uchyate  \ su  cha  purvattra  buddhi- 
grahanena  eva  grihltd  satl  hirug  ilia  upadisyate  tasydh  apy  asmacliyd- 
bliyo  buddhibhyah  paratvoupapatteh  | . . . . tad  evaih  sariram  eva  ekam 
parisishyate  \ teshu 145  itardni  indriyddlni  prakritdny  eva  parama-pada- 
didarsayishayd  samanukruman  parisishyamdnena  ilia  anena  avyakta-sab- 
dena  parisishyamdnam  prakritaih  sariram  darsayati  iti  gamy  ate  | . . . . 
tad  evam  purvdpardlochandydm  nasty  attra  para-parikalpitasya  pradlid- 
nasya  avakdsah  j 2.  “Suksham  tu  tad-arhatvdt"  | uktam  etat  prakarana- 
145  The  earlier  edition  above  referred  to  omits  teshu. 
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panseshdbhydm  Sariram  avyakta  - Sabdam  na  pradhunam  iti  | idam 
iduriim  dSankyate  Icatham  avyalcta  - Sabddrhatvam  Sarlrasya  ydvatd  sthu- 
latvdt  spashtataram  idam  Sariram  vyakta-Sabddrham  aspashta-vachanas 
tv  avyadda  - Sabdah  iti  | at  ah  uttaram  uchyate  | suksham  tv  iha  kdra- 
ndtmand  Sariram  vivakshyate  sukshmasya  avyakta  - Sabddrhatvdt  j yady- 
api  sthulam  idam  sariram  na  svayam  avyakta-Sabdam  arhati  tathupi 
tasya  tv  drambbakam  bhuta  - suksham  avyakta  - Sabdam  arhati  | . . . . 
attra  dha  yadi  jagad  idam  anabhivyakta  - ndma  - rupaih  vljdtmakam 
prdg  - avastham  avyakta  - sabdurham  abhyupagamyeta  tad-dtmand  cha 
sarirasydpy  avyakta-sabddrhatvam  pratijndyeta  sa  eva  tarhi  pradliuna- 
kdrana  - vddah  evam  saty  upadyeta  asya  eva  jagatah  prdg  - avasthdydh 
pradhunatvena  abhyupagamud  iti  | attra  uchyate  | yadi  vayarh  svatantrdm 
kdnchit  prdg-avasthdm  jagatah  kdranatvena  abhyupagachchema  prasanja- 
yema  tadd  pradhuna-kdrana-vudam  | Parmesvarddhlnd  tv  iyam  asmd- 
bhih  prdg-avasthd  jagato  'bhy  up  agamy  ate  na  svatantrd  | sd  cha  avasyam 
abhyupagantavyd  | arthavatl  hi  sd  \ na  hi  tayd  vind  Paramesvarasya 
srashtritvam  siddhyati  sakti-rahitasya  tasya  pravritty-anupapatteh  muk- 
tdnuih  cha  punar-utpattir  vidyayd  tasydh  vija-sakter  dahdt  | avidydtmiku 
hi  sd  vifa-saktir  avyakta  - sabda  -nirdesyd  Paramcsvardsrayd  mdydmayi 
mahdsushuptir  yasydih  svarupa  - pratibodha  - rahituh  senate  samsarino 
jlvdh  | tad  etad  avyaktam  kvachid  ukusa-sabda-nirdishtam  | “ etasmin 
nu  khalv  akshare  Gdrgi  dkdsah  otas  cha  protas  cha  ” iti  sruteh  \ kvachid 
akshara-sabdoditam  “ dkshardt  paratah  parah"  iti  sruteh  | kvachid  may  a 
iti  suchitam  “mayam  tu prakritim  vidyud  mdyinam  tu  mahesvaram”  iti 
mantra-varndt  | avyakta  hi  sd  mdyd  tattvdnyatva-nirupanasya  asakyat- 
vdt  | tad  idam  “ mahatah  param  avyaktam  ” ity  uktam  avyakta-prabha- 
vatvdd  mahato  yadd  Hair  any  agarbhi  buddhir  mahdn  | yadu  tu  jivo  ma- 
hdihs  tadd  ' py  avyaktddhlnatvuj  jlva-bhavasya  mahatah  param  avyaktam 
ity  uktam  \ avidya  hy  avyaktam  avidyavattve  cha  jlvasya  sarvah  sam- 
vyavahdrah  santato  varttate  \ tach  cha  avyakta-gatam  mahatah  paratvam 
abliedopachdrdt  tad-vikure  sarire  parikalpyate  | 

“ But  now  this  doubt  still  remains.  The  assertion  that  the  existence 
of  Pradhana  is  not  supported  by  the  Veda  is,  say  the  Sankhyas,  desti- 
tute of  proof,  as  certain  Vedic  Sakhas  contain  passages  which  have  the 
appearance  of  affirming  Pradhana.  Consequently  the  causality  of  Pra- 
dhana has  been  received  by  Kapila  and  other  great  rishis  on  the  ground 
that  it  is  established  by  the  Veda;  and  this  is  an  objection  to  the  state- 
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ment  which  you  make  to  the  contrary.  Until,  therefore,  it  be  estab- 
lished that  these  passages  have  a different  object,  the  doctrine  that  an 
omniscient  Brahma  is  the  cause  of  the  world,  even  though  it  has  been 
proved,  will  be  again  unsettled ; and  consequently  you  bring  forward  a 
great  array  of  arguments  to  shew  that  these  texts  apply  to  something 
else.  In  the  words  ‘ it  may  be  deduced  also,’  i.e.  it  is  determined  by 
inference, — it  is  shewn  that  in  the  opinion  of  certain  schools  the  doc- 
trine of  Pradhana  is  scriptural,  for  in  the  Katha  Upanishad  (i.  3,  11)  we 
read  the  words  ‘Above  the  Great  one  is  Avyakta  (the  Unmanifested  one), 
and  above  the  Unmanifested  one  is  Purusha  (Soul).’  Here  we  recognize 
‘ the  Great  one,’  ‘ the  Unmanifested  one,’  and  Purusha,  with  the  same 
names  and  in  the  same  order  in  which  they  are  known  to  occur  in 
the  Smriti  {i.e.  the  system  of  Kapila).  Here  that  which  is  called  Pra- 
dhana in  the  Smriti  is  denoted  by  the  word  ‘the  Unmanifested  one,’  as 
we  learn  both  from  its  being  so  called  in  the  Smriti,  and  from  the  epi- 
thet ‘ unmanifested  ’ (which  is  derived  from  the  words  ‘ not  ’ and  ‘ ma- 
nifested’) being  properly  applicable  to  it  in  consequence  of  its  being 
devoid  of  sound,  and  the  other  objects  of  sense : wherefore,  from  its  hav- 
ing this  Vedic  authority  to  support  it,  its  {i.e.  Pradhana’s)  unscriptural 
character  is  refuted;  and  it  is  proved  both  by  the  Yeda,  the  Smriti, 
and  common  notoriety  to  be  the  cause  of  the  world.  If  the  Sankhyas 
argue  thus,  we  reply  that  the  case  is  not  so ; for  this  text  of  the  Katha 
Upanishad  does  not  refer  to  the  existence  of  the  ‘ Great  ©ne  ’ and  the 
‘Unmanifested  one,’  which  are  defined  in  the  Smriti  (of  Kapila);  for  here 
we  do  not  recognize  such  a self-dependent  cause,  viz.  Pradhana,  composed 
of  the  three  qualities,  as  is  declared  in  that  Smriti,  but  the  mere  epithet 
‘unmanifested.’  And  this  word  ‘unmanifested,’  owing  to  its  sense  as 
a derivative  from  the  words  ‘ not  ’ and  ‘ manifested,’  is  also  applied  to 
anything  else  which  is  subtile  or  indistinguishable,  and  has  not  pro- 
perly a conventional  meaning  iu  reference  to  any  particular  thing. 
As  for  the  conventional  use  which  the  assertors  of  Pradhana  make  of  it, 
that  is  a technical  application  peculiar  to  themselves,  and  does  not 
afford  any  means  for  determining  the  sense  of  the  Yedas.  Kor  does  the 
mere  identity  of  the  order  (of  the  three  words)  furnish  any  proof  of 
identity  of  meaning  unless  we  can  recognise  the  essential  character 
of  the  things  to  be  the  same.  For  no  man  but  a fool,  if  he  saw 
a cow  in  the  place  where  he  expected  to  see  a horse,  would  falsely 
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ascribe  to  it  the  character  of  a horse.  And  if  we  determine  the  sense 
of  the  context,  it  will  he  found  that  the  Pradhana  imagined  by  our 
opponents  finds  no  place  here,  since  it  is  the  ‘ body  ’ which  is  indi- 
cated in  the  preceding  simile.  Por  here  the  body  as  represented  under 
the  figure  of  a chariot,  etc.,  is  to  be  understood  by  the  word  ‘ the 
Unmanifested.’  Why?  From  the  context  and  the  remainder  of  the 
sentence.  For  the  context  which  immediately  precedes  sets  forth  the 
soul,  the  body,  etc.,  under  the  figure  of  a rider,  a chariot,  etc.,  as 
follows : ‘ Know  that  the  soul  is  the  rider,  the  body  the  chariot,  the 
intellect  the  charioteer,  and  the  mind  the  reins.  The  senses  are  called 
the  horses,  and  the  objects  of  sense  the  roads  on  which  they  go.  The 
soul  accompanied  by  the  senses  and  the  mind  is  the  enjoyer; 146  so  say 
the  wise.’  After  pointing  out  (in  the  following  verses)  that  with  these 
senses,  etc.,  if  uneontroulcd,  the  soul  gains  only  this  world,  but  if  they 
are  kept  under  controul,  it  attains  to  the  highest  state  of  Vishnu, 
which  is  the  end  of  its  road ; the  author  (in  answer  to  the  question 
‘ What  is  that  highest  state  of  Vishnu  which  is  the  end  of  the  road  ?’) 
shews  in  the  following  verses  that  it  is  the  supreme  Spirit  who 
transcends  the  senses,  etc.  (which  form  the  subject  of  the  context), 
who  is  alluded  to  as  the  goal,  and  the  highest  state  of  Vishnu : 
‘The  objects  of  sense  are  higher  than  the  senses;  the  mind  is 
higher  than  the  objects  of  sense;  the  intellect  is  higher  than  the 
mind;  the  Great  soul  is  higher  than  the  intellect;  the  Unmanifested 
one  is  higher  than  the  Great  soul ; the  spirit  (Purusha)  is  greater 
than  the  Unmanifested : there  is  nothing  higher  than  Spirit,  that 
is  the  end,  that  is  the  highest  goal.’  ” After  observing  that  the 
various  terms  in  these  lines  are  the  same  which  had  been  previously 
introduced  in  the  simile  of  the  chariot,  charioteer,  rider,  horses,  etc., 
Sankara  assigns  the  reason  of  the  superiority  attributed  to  each  suc- 
ceeding object  over  that  which  precedes  it,  and  then  goes  on  to  say  in 
regard  to  intellect  and  soul : “ ‘ The  Great  soul  is  higher  than  the  in- 
tellect,’ that  soul,  namely,  which  is  figuratively  described  as  a rider,  in 
the  words  ‘ Know  the  soul  to  be  the  rider.’  But  why  is  the  Soul 

1,6  The  words  of  the  original,  both  as  given  here  and  in  the  text  of  the  Katha 
Upanishad  are  atmendriya-mano-yuktam  bhokta,  which  are  not  very  clear.  The 
commentators  understand  atman  at  the  beginning  of  the  compound  as  denoting  body, 
and  supply  atmanam  as  the  subject.  See  Dr.  Roer’s  translation  of  the  Upanishads 
(Bibl.  Ind.  p.  107). 
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superior  to  the  intellect?  Both  from  the  use  of  the  word  Soul  and 
because  it  aids  the  enjoyment  of  the  enjoyer,  it  is  shewn  to  be  superior. 
Its  character  as  the  Great  soul  is  proved  by  its  being  the  master.  . . The 
intellect  of  Hiranyagarbha,  the  first-born,  is  the  highest  basis  of  all 
intellect ; and  it  is  that  which  is  here  called  the  * Great  soul.’  It  had 
been  previously  comprehended  under  the  word  ‘intellect,’  but  is  here 

separately  specified,  because  it  also  is  superior  to  our  intellects 

Thus  the  body  alone  remains  of  the  objects  referred  to  in  the  passage. 
After  going  over  all  the  others  in  order,  with  the  view  of  pointing  out 
the  highest  state  to  he  attained,  he  indicates  by  the  one  remaining 
word,  the  ‘Unapparent,’  the  one  remaining  subject  of  the  text,  Tiz.  the 
body — such  is  our  conclusion.  . . . Hence  after  examining  both  the 
earlier  and  later  portions  of  the  passage,  we  find  that  there  is  no 
place  for  the  Pradhana  imagined  by  our  opponents.”  Going  on  to  in- 
terpret the  next  aphorism  (i.  4,  2)  ‘ But  the  subtile  body  may  also  be 
properly  called  ‘ unmanifested,  ’ Sankara  begins : 

“We  have  declared  that,  looking  to  the  context  and  the  only  word 
which  remained  to  be  explained,  the  body,  and  not  Pradhana,  is  denoted 
by  the  word  the  ‘ IJnapparent.’  But  here  a doubt  arises  : ‘ How  can 
the  body  be  properly  designated  by  the  word  ‘ unapparent,’  inasmuch 
as  from  its  grossness  it  is  very  distinctly  perceptible,  and  therefore 
should  rather  be  denoted  by  the  word  ‘apparent,’  while  the  word  ‘un- 
apparent’ signifies  something  that  is  not  perceptible?  We  answer: 
In  this  passage  the  subtile  body  in  its  character  of  cause  is  intended, 
since  what  is  subtile  is  properly  designated  by  the  term  ‘ unapparent.’ 
Although  this  gross  body  itself  cannot  properly  be  described  by  the 
word  ‘ Unapparent,’  still  this  term  applies  to  the  subtile  element  which 
is  its  originator”  ....  S'ankara  begins  his  interpretation  of  the  next 
aphorism  (i.  4,  3)  as  follows:  “Here  the  Sankhyas  rejoin:  ‘If  you 
admit  that  this  world  in  its  primordial  condition,  before  its  name  and 
form  had  been  manifested,  and  while  it  existed  in  its  rudimentary 
form,  could  be  properly  designated  by  the  word  ‘Unapparent,’  and  if 
the  same  term  be  declared  applicable  to  body  also  while  continuing  in 
that  state,  then  your  explanation  will  exactly  coincide  with  our  doc- 
trine of  Pradhana  as  the  cause  of  all  things ; since  you  will  virtually 
acknowledge  that  the  original  condition  of  this  world  was  that  of  Pra- 
dhana. To  this  we  reply : If  we  admitted  any  self-dependent  original 
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condition  as  the  cause  of  the  world,  we  should  then  lay  ourselves  open 
to  the  charge  of  admitting  that  Pradhana  is  the  cause.  But  we  con- 
sider that  this  primordial  state  of  the  world  is  dependent  upon  the 
supreme  Deity  (Paramesvara)  and  not  self-dependent.  And  this  state 
to  which  we  refer  must  of  necessity  be  assumed,  as  it  is  essential. 
For  without  it  the  creative  action  of  the  supreme  Deity  could  not  be 
accomplished,  since,  if  he  were  destitute  of  his  S’akti  (power),  any 
activity  on  his  part  would  be  inconceivable.  And  so,  too,  those  who 
have  been  emancipated  from  birth  are  not  born  again,  because  this  ger- 
minative  power  (on  the  destruction, — which  implies  the  previous 
existence, — of  which  emancipation  depends)  Is  consumed  by  know- 
ledge.147 For  that  germinative  power,  of  which  the  essence  is 
ignorance,  and  which  is  denoted  by  the  word  ‘ Unapparent,’  has  its 
centre  in  the  supreme  Deity,  and  is  a great  illusive  sleep,  during 
which  mundane  so-uls  repose  unconscious  of  their  own  true  nature. 
This  ‘Unapparent  one’  is  in  some  places  indicated  by  the  term 
aether  ( ahasa ),  as  in  the  text  (Brih.  Ar.  Up.  iii.  8,  11)  ‘On  this 
undecaying  Being,  o Gargi,  the  aether  is  woven  as  warp  and  woof;’  in 
other  places  by  the  word  ‘ undecaying’  (akshara),  as  in  the  text, 
‘Beyond  the  Undecaying  is  the  Highest;’  and  is  elsewhere  desig- 
nated by  the  term  ‘illusion’  (■ muya ) as  in  the  line  (SVetasv.  Up.  4,  10) 
‘ Know  that  Prakriti  (or  matter)  is  illusion,  and  the  great  Deity  the 
possessor  of  illusion.’  For  this  ‘illusion’  is  ‘unapparent,’  because  it 
cannot  he  defined  in  its  essence  and  difference.  This  is  the  ‘Unap- 
parent’ which  is  described  as  above  the  ‘ Great  one,’  since  the  latter, 
when  regarded  as  identical  with  the  intellect  of  Hiranyagarbha,  springs 
from  the  former.  And  even  if  the  ‘Great  one’  be  identified  with  the 
embodied  soul  ( jlva ),  the  ‘Unapparent’  can  he  said  to  be  above  it,  as 
the  condition  of  the  embodied  soul  is  dependent  upon  the  ‘Unapparent.’ 
For  the  ‘ Unapparent’  is  ignorance,  and  it  is  during  its  condition  of 
ignorance  that  the  entire  mundane  action  of  the  embodied  scul  is  car- 


147  Govinda  Ananda  explains  this  clause  as  follows  : Bandha-mukti-vyavasthartliam 
apt  sa  svikaryya  ity  aha  “ muktanam”  iti  | yan-nasad  muktih  sa  svikaryya  tdmvind 
eva  srishtau  muktanam  punar  bandhapattir  ity  arthah  \ “ Iu  the  words  1 Those  who 
had  been  emancipated,’  etc.,  he  tells  us  that  this  ignorance  must  be  admitted,  in  order 
to  secure  the  permanence  of  emancipation  from  the  bondage  (of  birth)  : that  is,  that 
ignorance  by  the  destruction  of  which  emancipation  is  ootamed  must  be  admitted;  as 
without  it  those  who  had  been  emancipateu  would  at  the  creation  be  again  involved 
in  bondage,”  [because  to  be  released  at  all,  they  must  be  released  from  something]. 
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ried  on.  And  that  superiority  of  the  ‘ TJnapparent ’ over  the  ‘Great 
one  ’ is  by  a figurative  description  of  body  as  identical  with  the  former 
attributed  to  body  also.” 

By  these  subtle  and  elaborate  explanations  Sankara  scarcely  appears 
to  make  out  his  point.  But  I cannot  follow  further  the  discussion  of 
this  question,  and  now  go  on  to  the  eighth  aphorism  (i.  4,  8)  where  the 
purport  of  another  Yedic  text  is  investigated  : 

“ Chamasa-vad  aviseshdt ” | punar  api  pradhdna-vddi  asabdatvam  pra- 
dhdnasya  asiddhafh  ity  dha  \ Icasmdt  \ mantra-varnut  | (S'vetasvatara 
Upanishad,  iv.  5)  “ ajdm  ekdm  lohita-sukla-Jcrishndm  bahvl/i  prajdh  sri- 
jamdndfh  svarupuh  148  | ajo  hj  eJcojushama.no  'nusete  jahdty  endm  Ihukta- 
bJiogdm  ajo  ’nyah”  iti  \ attra  hi  niantre  loJiita-sukla-krishna-sabdaih 
rajah-sattva-tamdmsy  abhidhiyante  \ lohitam  rajo  ranjandtmalcatvdt  saJc- 
lam  sattvam  pralcdsdtmakatvdt  Jcrishnam  tamah  dvarandtmaJcatvdt  | teshdm 
samyavastlidvayava-dharmair  vyapadisyate  lohita- sukla-lcrishnd  iti  | na 
jdyate  iti  clia  “ ajd ” sydd  “ mula-pralcritir  aviJcritir”  ity  alhyupayamdt  | 
nanv  aju-sahdas  chhagayam  rudhah  \ vddham  | sd  tu  rudhir  iJta  na  dsra- 
yitum  saJcyd  vidyd-pralcaranut  | sd  cha  hahvlh  prajds  traigunydnvitdh 
janayati  ....  tasmdt  sruti-muld  eva  pradhunadi-Tcalpand  Edpildndm 
ity  evam  prdpte  brumah  | na  anena  mantrena  sruti-mulatvam  SdnJchya- 
vddasya  sakyam  asrayitum  \ na  hy  ayam  mantrah  svdtantryena  Icanclxid 
api  vudafh  samarthayitum  utsahate  \ sarvatrdpi  yayd  Jcaydchit  Jcalpanayd 
ajatvadi-sampudanopapatteh  Sdnlchya-vadah  eva  ilia  abhipretah  iti  vise - 
shdvadhdrana-Jcdrandbhdvat  | “ charnasa-vat”  | 

“ ‘Because,  as  in  the  case  of  the  spoon,  there  is  nothing  distinctive.’ 
The  assertor  of  Pradhana  again  declares  that  Pradhana  is  not  proved  to 
he  unscriptural.  "Why  ? From  the  following  verse  (S'v.  Up.  iv.  5) : 

‘ One  unborn  male,  loving  the  unborn  female  of  a red,  white,  and 
black  colour,  who  forms  many  creatures  possessing  her  own  character, 
unites  himself  with  her : another  unborn  male  abandons  her  after  he 
has  enjoyed  her.’  For  in  this  verse  the  words  ‘red,’  ‘white,’  and 
‘ black,’  denote  (the  three  Qualities)  Passion,  Goodness,  and  Darkness ; 
— Passion,  from  its  stimulating  character,  being  designated  by  the  term 

148  The  text  of  Dr.  Roer’s  ed.  of  the  Upanishad  (Bibl.  Ind.  vol.  vii.)  has  two 
various  readings  in  this  line,  viz.  lohita-krishna-varndm  for  lohita-sulcla-krishnam 
(which  latter,  however,  is  the  reading  referred  to  by  S'ankara  in  his  commentary  on 
that  work),  and  sarupam  for  svarupah. 
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‘ red,’  Goodness,  from  its  illuminating  character,  by  ‘ white,’  and  Dark- 
ness, from  its  enveloping  character,  by  * black.’  The  unborn  female  is 
described  as  red,  white,  and  black,  with  reference  to  the  characteristics 
of  the  three  components  which  make  up  the  state  of  equilibium.  She 
must  he  called  ‘ unborn’  ( Ajd ),  because  she  is  not  produced,  since  it  is 
admitted  that  ‘original  matter’  (Mula-Prakriti  i=  Pradhana)  is  not  a 
modification  (of  any  other  substance — Sankhya  Ivarika,  verse  3).  But 
is  not  ajd  the  conventional  name  for  ‘ she-  goat  ? ’ True  (reply  the 
Sankyas),  hut  that  conventional  sense  cannot  be  adopted  here,  because 
knowledge  is  the  subject  of  the  context.  And  this  unborn  female  pro- 
duces many  creatures  characterized  by  the  three  Qualities  ....  And 
from  this  it  is  concluded  that  the  theory  of  Kapila’s  followers  re- 
garding Pradhana,  etc.,  is  based  upon  the  Yeda.  We  reply : that  it 
cannot  be  admitted  on  the  strength  of  this  verse  that  the  theory  of 
the  Sankhyas  is  founded  on  the  Yeda.  Por  the  verse  in  question,  if 
regarded  independently,  is  powerless  to  sustain  any  hypothesis  what- 
ever ; and  the  reason  is  that,  as  this  description  of  the  state  of  the  un- 
born female  may  he  rendered  applicable  on  any  hypothesis  whatever, 
there  is  no  ground  for  determining  specifically  that  the  Sankhya  theory 
is  here  intended — ‘ as  in  the  case  of  the  spoon.’  ” This  aphorism  refers 
to  a verse  quoted  in  the  Brihad  Aranyaka  Upanishad,  ii.  2,  3 (Bibl.  Ind. 
p.  413  of  the  Sanskrit,  and  p.  174  of  Dr.  Boer’s  translation),  and  be- 
ginning ‘ a cup  with  its  mouth  down,  and  its  bottom  upwards,’  which, 
as  S'ankara  remarks,  cannot,  without  some  further  indication,  be  applied 
to  any  one  cup  in  particular ; and  in  the  same  way,  he  argues,  the  un- 
born female  in  the  passage  under  discussion  cannot,  in  the  absence  of 
anything  to  restrict  the  application  in  any  special  way  be  understood 
as  denoting  Pradhana  ( evam  ilidpy  avisesho  ' 'jam  eledm  itij  asya  man- 
trasya  | na  asmin  mantre  Pradhdnam  eva  ajd  ’bhipretd  iti  sahyate  niyan- 
tum).  The  question  then  arises  what  is  meant  by  this  ‘ unborn  female.’ 
To  this  the  author  of  the  aphorisms  and  Sankara  reply,  that  the  word 
denotes  the  material  substance  of  a four-fold  class  of  elements,  viz. 
light,  heat,  water,  and  food,  all  derived  from  the  supreme  Deity  ( Para - 
mesvarad  utpannd  jyotih-pramulchu  tejo  ’ b-anna-lalcshand  chatur-vidha- 
bhuta-grdmasya  prahriti-bhutd  iyam  ajd  pratipattavyd).  These  four  ele- 
ments he  however  seems  (p.  357)  to  identify  with  three,  in  the  words: 
bhuta-traya-lahJiand  eva  iyam  ajd  vijneyd  na  guna-traya-laJcshand  | ‘ This 
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unborn  female  is  formed  by  three  elements,  not  by  the  three  quali- 
ties ; ’ and  the  ascription  of  the  three  colours  in  the  text  to  these 
three  elements  is  supported  by  a quotation  from  the  Chhandogya  TTpa- 
nishad,  vi.  4,  1,  which  is  as  follows:  Yad  agneh  rohitam  rupafii  tejasas 
tad  ruparn  yat  suklam  tad  apdm  yat  krishnarn  tad  annasya  | “ The  red 
colour  of  fire  is  that  of  heat ; its  white  colour  is  that  of  water ; and  its 
black  colour  is  that  of  food  (which  here  means  earth,  according  to  the 
commentator  on  the  Chhandogya  TJpanishad).119  In  this  way,  he  adds, 
the  words  denoting  the  three  colours  are  used  in  the  proper  sense, 
whereas  if  applied  to  the  three  qualities  they  would  be  figuratively  em- 
ployed (rohitudinuCi  cha  sabdunam  rupa-visesheshu  mulchyatvad  bhdkta- 
tvdch  clia  guna-vishayatvasya).  Sankara  concludes  that  this  verse,  de- 
scriptive of  the  unborn  female,  does  not  denote  any  self-dependent 
material  cause  called  Pradhana,  but  is  shewn  from  the  context  to 
signify  the  Divine  Power  in  its  primordial  state  before  Name  and  Form 
were  developed  {na  svatantrd  kdchit  prakritih  pradhdnafh  ndma  ajd-man- 
trena  dmndydte  iti  sakyate  vakturn  | prakaranut  tu  sd  eva  daivi  saktir 
avydkrita-ndma-rupd  ndma-rupayoh  prug  avasthdnendpi  mantrena  dmnd- 
yate  ity  uchyate). 

Passing  over  the  further  questions,  which  are  raised  on  this  subject, 
I go  on  to  the  11th  Sutra  and  the  comment  upon  it,  from  which  we 
learn  that  the  words  ‘ knowing  him  by  whom  the  five  times  five  men, 
and  the  aether  are  upheld,  to  be  Soul,’  etc.  {yasmin  pancha pancha-jandh, 
dkdsds  cha  pratishtliitah  [ tarn  eodnyah  dtmdnam  vidcdn  ityddi ),  are  ad- 
duced by  the  Sankhyas  in  support  of  their  system,  as  the  number  of 
the  principles  (tattva),  which  it  affirms  (see  Sankhya  Karika,  verse  3, 
and  Sankhya  Sutras,  i.  61),  corresponds  to  the  number  twenty-five  in  this 
text;  while  the  applicability  of  the  passage  is  denied  by  the  Yedantins 
on  the  ground  that  the  ‘ principles  ’ of  the  Sankhya  are  not  made  up  of 
five  homogeneous  sets  of  five  each  (p.  362) ; that  if  the  Soul  and  aether 
mentioned  in  the  text  are  added,  as  they  must  he,  to  the  twenty -five, 
the  aggregate  number  will  exceed  that  of  the  Sankhya  ‘principles,’ 
among  which  both  Soul  and  aether  are  comprehended  (pp.  364  f.) ; that 
the  fact  of  the  correspondence  of  the  numbers,  if  admitted,  would  not 
suffice  to  shew  that  the  ‘ principles  ’ of  the  Sankhya  were  referred  to, 
as  they  are  not  elsewhere  recognized  in  the  Yeda,  and  as  the  word 
119  See  Babu  Rajendra  Lai  Mittra’s  translation  of  this  Upanishad,  p.  106. 
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‘ men  ’ ( januh ) is  not  usually  applied  to  denote  ‘ principles  ’ (p.  365)  ; 
and  further  that  the  phrase  ‘the  five  five  men,’  signifies  only  ‘five,’ 
and  not  ‘ five  times  five  ’ (p.  366),  etc.  The  conclusion  arrived  at  in 
the  twelfth  aphorism  is  that  the  breath,  and  other  vital  airs,  are  re- 
ferred to  in  the  passage  under  consideration;  and  that  although  the 
word  ‘ men  ’ ( januh ) is  not  generally  applied  to  ‘ breath,’  etc.,  any  more 
than  to  ‘ principles,’  the  reference  is  determined  by  the  context.  Others, 
as  Sankara  observes,  explain  the  term  ‘ the  five  men  ’ ( pancliajandh ) of 
the  gods,  fathers,  gandharvas,  asuras,  and  rakshases,  and  others  again  of 
the  four  castes,  and  the  Nishadas.150  The  Yedantic  teacher  (Badara- 
yana)  however,  as  his  commentator  adds,  has  decided  that  the  breath, 
etc.,  are  intended. 

If  we  now  turn  to  the  Sankhya  aphorisms  themselves,  we  shall  find 
that  their  author  constantly  refers  to  texts  of  the  Yeda  as  supporting, 
coinciding  with,  or  reconcileable  with  his  dogmas.  I have  noticed  the 
following  instances,  viz.  Sutras  i.  5,  36,  51,  54,  78,  84,  148,  155;  ii. 
20-22;  iii.  14,  15,  80;  iv.  22;  v,  1,  12,  15,  21  ; vi.  32,  34,  51,  58, 
59,  which  may  be  consulted  in  Dr.  Ballantyne’s  translation.  I can 
only  refer  more  particularly  to  a few  of  these  with  the  commentator’s 
remarks. 

I begin  with  Sutra  i.  155, 151  in  which  the  author  of  the  Aphorisms 
maintains  that  the  great  distinctive  dogma  of  the  Yedanta,  the  oneness 
of  Soul,  is  not  supported  by  the  Yeda.  In  Sutra  150  he  had  laid  it 
down  as  his  own  conclusion,  established  by  the  fact  of  the  variety  ob- 
servable in  the  conditions  of  birth,  etc.,  that  there  is  a multitude  of 
souls,  and  he  now  defends  this  as  conformable  to  Scripture. 

uNa  advaita-sruti-virodho  juti-paratvdt  ” | dtmaikya-srutlndih  virodhas 
tu  nusti  tdsafh  juti-paratvdt  | jatih  sdmdnyam  eka-rupatvarh  tattra  ad- 
vaita-srutlndm  tutparyydd  na  tv  akhandatve  prayojanubhuvud  ity  arthah  | 

. . . . yathu-sruta-juti-sabdasya  udare  tv  “dtma  idam  ekah  eva  agreaslt ” 
“sad  eva  saumya  ulam  agre  usid  ekam  eva  advitiyam ” (Chhand.  Up.  vi. 
2,  1 ) ity-udy-advaita-sruty-upapudakatayu  eva  sutram  vyukheyam  \ “juti- 
paratvdt”  | vijutiya-dvaita-nishedha-paratvad  ity  artliah  \ tattra  udya- 
vyukhydyum  ayam  bhdvah  | dtmaikya-sruti-smritishv  ekudi-sabdus  chid- 

150  See  the  First  Volume  of  this  work,  pp.  176  ff. 

151  i.  154  in  Dr.  Hall’s  edition  in  the  Bibl.  Ind. 
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ekarupatd-mdttra-pardh  bhedudi-sabdas  cka  vaidharmya-Iakshana-bheda- 
pardh  | 

“ 155.  ‘ This  is  not  opposed  to  the  Yedic  doctrine  of  non-duality, 
since  that  merely  refers  to  genus.’  Our  doctrine  that  souls  are  numer- 
ous does  not  conflict  with  the  Yedic  texts  which  affirm  the  oneness  of 
Soul,  since  these  passages  refer  to  oneness  of  genus.  Genus  means 
sameness,  oneness  of  nature ; and  it  is  to  this  that  the  texts  regarding 
non-duality  relate,  and  not  to  the  undividedness  (or  identity)  of  Soul ; 
since  there  is  no  occasion  for  the  latter  view.  The  Sutra  must  be 
explained  with  due  regard  to  the  sense  of  the  word  genus  as  it  occurs 
in  the  Yeda,  so  as  (thereby)  to  bring  out  the  proper  meaning  of  such 
texts,  expressing  non-duality,  as  these,  ‘ This  was  in  the  beginning 
Soul,  one  only ; ’ ‘ This  was  in  the  beginning,  o fair  youth,  Existent, 
one  without  a second.’  The  words  ‘ since  that  merely  refers  to  genus,’ 
mean  ‘ since  that  is  merely  intended  to  deny  a duality  denoting  a 
difference  of  genus.’  The  first  of  two  interpretations  given  of  the 
Sutra  is  as  follows  : In  the  texts  of  the  S'ruti  and  Smriti  relating  to  the 
oneness  of  Soul,  the  words  ‘ One,’  etc.,  denote  simply  that  Spirit  is  one 
in  its  nature;  whilst  the  words,  ‘distinction,’  etc.,  designate  a dis- 
tinction defined  as  difference  of  nature.”  At  the  close  of  his  remarks 
the  commentator  gives  a second  explanation  of  the  Sutra. 

The  author  returns  to  this  subject  in  the  61st  Sutra  of  the  fifth  Book  : 

11  Net  advaitam  dtmano  lingdt  tad-bheda-pratiteh  ” | yadyapy  dtmandm 
anyonyam  bheda-vukya-vad  abheda-vdlcyany  api  santi  taihdpi  na  advaitam  | 
na  atyantam  abhedah  \ ajddi-vdkya-stJiaih  prakriti-tyagdtydgudi-lingair 
bhedasyaiva  siddher  ity  arthah  | na  fiy  atyantubhede  tdni  lingdny  upa- 
padyante  | 

“ ‘ Soul  is  not  one  ; for  a distinction  of  souls  is  apparent  from  various 
signs.’  Although  there  are  texts  affirming  that  there  is  no  distinction, 
just  as  there  are  others  which  assert  a distinction,  of  souls,  still  non- 
duality, i e.  an  absolute  absence  of  distinction  must  be  denied;  because 
a distinction  is  established  by  signs,  such  as  the  abandonment  and  non- 
abandonment  of  Prakriti,  etc.,  mentioned  in  such  texts  as  that  about  the 
‘unborn  female,’  etc.  (See  above,  p.  165.)  Eor  these  signs  are  incon- 
sistent with  the  hypothesis  of  an  absolute  absence  of  distinction,”  etc. 

A kindred  subject  is  introduced  in  the  next  Sutra,  the  62nd: 

“Na  andtmand  'pi pratyaksha-bddhdt ” j anatmand’pi bhogya-prapat- 
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chena  atmano  na  advaitam  pratyakshendpi  badhtit  | dtmanah  sarva-bhog  ■ 
ydbhede  ghata-patayor  apy  abhedah  sydt  \ ghatddeh  patddy-abhinndtmd- 
bheddt  | sa  cha  bheda-gruhaka-pratyaksha-budhitah  | 

“‘Further,  there  is  not  an  absence  of  distinction  (i.e.  identity)  be- 
tween Soul  and  non-soul,  as  this  is  disproved  by  the  evidence  of  sense.’ 
That  is : non-duality  (i.e.  identity)  is  not  predicable  of  Soul  on  the 
one  hand,  and  non-soul,  i.e.  the  perceptible  objects  by  which  our  senses 
are  affected,  on  the  other,  because  this  is  opposed  to  the  evidence  of 
sense.  For  if  soul  were  identical  with  all  that  is  perceptible,  there 
would  also  be  no  distinction  between  a jar  and  cloth,  inasmuch  as  jars, 
etc.,  would  not  be  distinct  from  soul  which  is  not  distinct  from  cloth, 
etc. ; and  such  identity  (of  jars,  etc.,  with  cloth,  etc.)  is  opposed  to  the 
evidence  of  sense  which  obliges  us  to  perceive  a distinction.” 

But  how  is  this  to  be  reconciled  with  such  Yedic  texts  as  ‘ this  is 
nothing  but  soul’  (utmd  eva  idam )?  An  answer  is  given  in  Sutra  64, 
which  seems  to  admit  that  the  passages  in  question  do  at  least  on  a 
prima  facie  view  convey  the  sense  ascribed  to  them  by  the  Yedantins  : 
“ Anya-paratvam  avivekdndm  tattra  ” | avivekdndm  avivelci-purushdn 
vrati  tattra  advaite  ’ nya-paratvam  updsandrthakdnuvddah  ity  arthah  | 
lolce  hi  sarira-sarlrinor  bhogya-bhoktros  cha  avivekena  abhedo  vyavahriyate 
ll,hadi  gauro”  11  mama  utmd  Bhadrasenah”  ityudih  \ atas  tarn  eva  vya- 
vahdram  anudya  tun  eva  prati  tathd  upusandm  irutir  vidadhuti  sattva- 
suddhy-ddy-artham  iti  \ 

“ ‘These  texts  have  another  object,  with  a view  to  those  who  have 
no  discrimination.’  That  is  : in  the  passages  which  affirm  non-duality 
another  object  is  intended,  viz.  a reference  (to  vulgar  ideas)  with  a view 
to  stimulate  devotion.  For  it  commonly  occurs  that  undiscriminating 
persons  confound  the  body  and  the  soul,  the  object  to  be  experienced, 
and  the  person  who  experiences  it,  as  when  they  say  ‘ I am  white,’ 
* Bhadrasena  is  myself.’  The  Yeda,  therefore,  referring  to  this  mode  of 
speaking,  inculcates  on  such  undiscerning  people  the  practice  of  devo- 
tion with  a view  to  the  promotion  of  goodness,  purity,  etc.” 

The  author  returns  to  the  subject  of  non-duality  in  Sutra  vi.  51, 
which  is  introduced  by  the  remark  : 

Nanv  evam  pramdnddy- anurodhena  dvaiia- sidhhdv  advaita-sruteh  ku 
gatir  iti  | 

“But  if  duality  be  thus  established  in  accordance  with  proofs,  etc., 
what  becomes  of  the  Yedic  texts  declaring  non-duality?” 
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The  answer  is  as  follows  : 

“ Na  sruti-virodho  rdgindm  vairdgydya  tat-siddheh ” | advaita-sruti- 
virodhas  tu  nusti  rdgindm  purushatirikte  vairugyuya  eva  srutibhir  advai- 
ta-sddhdnut  | 

“ ‘ Our  view  is  not  opposed  to  the  Veda,  as  the  texts  in  question 
establish  non-duality  with  a view  to  produce  apathy  in  those  who  are 
actuated  by  desire.’  That  is  to  say  : There  is  in  our  doctrine  regard- 
ing non-duality  nothing  contrary  to  the  Veda,  as  the  passages  referred 
to  affirm  this  principle  with  the  view  of  producing  in  those  who  have 
desire  an  indifference  in  regard  to  everything  except  Soul.” 

The  12  th  aphorism  of  the  fifth  Eook  asserts  that  according  to  the 
Veda,  Pradhana,  and  not  Isvara,  is  the  cause  of  the  world.  The  details 
of  the  reasoning  on  which  this  view  is  founded,  as  here  stated  by  the 
commentator,  differ  in  some  respects  from  those  which  S'ankara  puts 
into  the  mouth  of  the  Sankhyas : 

“S'rutir  api  pradhdna-kdryyatvasya  ” | prapanche  pradhana-kdryya- 
tvasya  eva  srutir  asti  na  chetana-hlranatvc  \ yathd  “ ajdm  ekdih  lohita- 
sukla-krishndm  bahvih  praj'dh  srijamdnum  sarupdh  ” | “tad  ha  idafh 
tarhy  avydkritam  asit  tad  ndma- r updbhyd m vydkriyata"  ity-adir  ity 
artliah  \ yd  cha  “ tad  ailcshata  bahu  syam”  ityadis  chetana-kdranatd- 
srutih  sd  sargddav  utpannasya  mahat-tattvopadhilcasya  mahdpurushasya 
janya-jndna-pard  | kiiiivd  bahu-bhavanunurodhut  pradhdne  eva  “ kulam 
pipatishati”  iti-vad  gaum  | anyatliu  “ sdkslil  chetuh  kevalo  nirgunas 
cha  ” (S'vetasvatara  Upanishad,  vi.  11)  ity  - udi-sridy -uktdparindmitva- 
sya  purushe  ’ nupapatter  iti  | ayaffi  cha  Isvara- pratishedliah  aisvaryye 
vairugydrtham  Isvara  -jndnarn  vind  'pi  moksha  - pratipddandrtham  cha 
praudhi-vada-muttram  iti  prdg  eva  vydkhydtam  \ 

“ ‘ There  are  also  Vedic  texts  to  support  the  doctrine  that  the  world 
has  sprung  from  Pradhana,  as  its  cause.’  That  is : There  are  Vedic 
texts  to  shew  that  the  phenomenal  world  has  sprung  from  Pradhana, 
and  that  it  has  not  had  a conscious  being  for  its  cause.  They  are  such 
as  these  : ‘ An  unborn  female,  red,  white,  and  black  in  hue,  producing 
many  creatures  like  herself,  etc.;’  ‘This  was  once  undeveloped:  it 
was  developed  with  Name  and  Form.’  As  regards  those  other  texts 
which  affirm  the  causality  of  a conscious  being,  such  as  ‘ It  reflected, 
let  me  become  many,’  they  refer  to  the  knowledge  which  sprang  up  in 
the  great  Male  who  was  produced  at  the  beginning  of  the  creation 
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sessing  the  attributes  of  the  principle  of  Intellect  {Mahal).  Or,  in  ac- 
cordance with  the  idea  of  becoming  multiplied,  the  expression  (indicat- 
ing consciousness  and  will)  is  figuratively  applied  to  Pradhana,  as  when 
it  is  said  of  the  hank  of  a river  that  it  ‘intends  to  fall.’  Por  on  any 
other  supposition  the  incapability  of  any  modification  which  is  ascribed  to 
Purusha  in  such  texts  as  ‘ He  who  is  the  witness,  the  conscious,  the 
sole  being,  free  from  the  Qualities,’  could  not  properly  be  applied  to 
him  (since  if  he  were  the  material  cause  of  the  creation  he  must  become 
modified).  And  it  has  been  before  explained152  that  this  denial  of  an 
Isvara  is  a mere  display  of  ingenuity,  introduced  for  the  purpose  of 
producing  apathy  in  regard  to  glory,  and  of  propounding  a method  of 
final  liberation  even  independently  of  the  knowledge  of  an  Isvara.” 

The  following  is  the  34th  Sutra  of  the  sixth  Book,  with  the  remarks 
by  which  it  is  introduced  and  followed : 

Nanu  “ balmh  prajdh  purushdt  samprasutdh  ” ity-adi-sruteh  puru- 
sha sy  a kuranatvdvagamdd  vivarttddi  - vdduh  dsrayaniydh  ity  dsankya 
aha  | “ sruti-virodhad  na  kutarkd pasadasya  dtma -labhah  ” | purusha- 
kdranatdydm  ye  ye  pakshdh  sambhavitds  te  sarve  sruti-viruddhah  iti  | 
alas  tad  - abhyupagantrindrh  kutdrkikddy  - adhamdndm  dtma  - svarupa- 
jndnaih  na  bhavati  ity  arthah  [ etena  dtmani  sukha-duhkhddi-gunopdda- 
natva-vddino  ’ pi  kutdrkikdh  eva  \ teshdrn  apy  dtma-yathdrtha-jndnam 
ndsti  ity  avagantavyam  | dtma-kdranatd-srutayas  cha  sakti-saktimad- 
ahliedena  updsandrthuh  eva  “aj'dm  ekdm ” ity-adi-srutibhih  pradhdna- 
kdranatu-siddheh  \ yadi  cha  dkdsasya  abhrady-adhishthana-kdranalu-vad 
utmanah  kdramtvam  uchyate  tadd  tad  na  nirakurmah  parinamasya  pra- 
tishedhdt  | 

“But  must  we  not  adopt  the  theories  of  an  illusory  creation,  etc., 
because  the  causality  of  Purusha  (soul)  is  to  be  learned  from  such  texts 
as  the  following  ‘ many  creatures  have  been  produced  from  Purusha  ? ’ 
To  this  difficulty  he  replies:  ‘Prom  his  opposition  to  Scripture  the 
illogical  outcaste  does  not  attain  to  Soul.’  The  sense  of  this  is,  that  all 
the  propositions,  affirming  the  causality  of  Soul,  which  have  been  de- 
vised, are  contrary  to  the  Yeda  ; and  consequently  the  low  class  of  bad 
logicians,  etc.,  who  adopt  them  have  no  knowledge  of  the  nature  of 

162  See  Vijnana  Bhikshu’s  remarks,  introductory  to  the  Sutras  (p.  5,  at  the  foot), 
which  will  he  quoted  in  the  nest  Section,  and  his  comment  on  Sutra  i.  92.  He  is, 
as  we  shall  find,  an  eclectic,  and  not  a thorough-going  adherent  of  the  Sankhya. 
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Soul.  Hence  it  is  to  be  understood  that  those  also  who  assert  that 
Soul  is  the  substance  of  the  qualities  of  pleasure  and  pain,  etc.,  are 
incompetent  reasoners  : they  too  are  destitute  of  the  true  knowledge  of 
Soul.  The  Yedic  texts  which  declare  its  causality  are  intended  to  in- 
culcate devotion  on  the  ground  that  there  is  no  distinction  between 
Power  ( S'alcti ) and  the  possessor  of  Power  ( S'aktimat ) ; for  the  causality 
of  Pradhana  is  established  by  such  texts  as  that  relating  to  the  ‘one 
unborn  female,’  etc.  But  if  it  be  affirmed  that  Soul  is  the  cause  of  the 
world  merely  in  the  same  sense  in  which  the  aether  is  the  cause  of  clouds, 
etc.,  viz.  by  affording  them  a receptacle,  we  do  not  object  to  that,  since 
we  only  deny  the  transformation  (of  Soul  into  material  productions).”153 

In  regard  to  the  question  whether  the  principles  of  the  Yedanta  or 
those  of  the  Sankhya  are  most  in  harmony  with  the  most  prevalent  doc- 
trine of  the  TJpanishads,  I shall  quote  some  of  the  remarks  of  Dr.  Boer, 
the  translator  of  many  of  these  treatises.  In  his  introduction  to  the 
Taittiiiya  Upanishad  he  observes  that  we  there  find  “the  tenets  pecu- 
liar to  the  Yedanta  already  in  a far  advanced  state  of  development;  it 
contains  as  in  a germ  the  principal  elements  of  this  system.”  “ There 
are,  however,”  he  adds,  “ differences  ” (Bibliotheca  Indica,  vol.  xv.  p.  5). 
The  same  nearly  is  the  case  with  the  Aitareya  Upanishad  (ibid.  p.  27). 
In  reference  to  the  S’vetasvatara  Upanishad  he  remarks  : “ Sankara  in 
his  commentary  on  this  Upanishad  generally  explains  its  fundamental 
views  in  the  spirit  of  the  Yedanta.  He  is  sometimes  evidently  wrong 
in  identifying  the  views  of  some  of  the  other  Upanishads  with  the 
tenets  of  the  Yedanta,  but  he  is  perfectly  right  to  do  so  in  the  explana- 
tion of  an  Upanishad  which  appears  to  have  been  composed  for  the 
express  purpose  of  making  the  principle  of  the  Yedanta  agreeable  to 
the  followers  of  the  Sankhya”  (ibid.  pp.  43  f.).  Of  the  Katha  Upani- 
shad Dr.  Boer  says  (ibid.  p.  97) : “ The  standing  point  of  the  Katha  is 
on  the  whole  that  of  the  Yedanta.  It  is  the  absolute  spirit  which  is 

the  foundation  of  the  world In  the  order  of  manifestations  or 

emanations  from  the  absolute  spirit  it  deviates,  however,  from  that 
adopted  by  the  other  Upanishads  and  by  the  later  Yedanta,  and  is  evi- 
dently more  closely  allied  to  the  Sankhya.  The  order  is  here : The 
unmanifested  ( avyakta ),  the  great  soul  ( mahatma , or  mahat),  intellect 

153  See  Dr.  Ballantyne’s  translation,  which  I have  often  followed.  He  does  not, 
however,  render  in  extenso  all  the  passages  which  I have  reproduced. 
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( luddhi ),  mind,  the  objects  of  the  senses,  and  the  senses,”  etc.151  The 
reader  who  wishes  to  pursue  the  subject  further  may  consult  the  same 
author’s  remarks  on  the  other  Upanishads.  On  the  whole  question  of 
the  relation  of  the  Vedanta  and  the  Sankhya  respectively  to  the  Veda, 
Dr.  Roer  thus  expresses  himself  in  his  introduction  to  the  S’vetasvatara 
Upanishad  (p.  36) : “ The  Vedanta,  although  in  many  important  points 
deviating  from  the  Vedas,  and  although  in  its  own  doctrine  quite  inde- 
pendent of  them,  was  yet  believed  to  be  in  perfect  accordance  with 
them,  and  being  adopted  by  the  majority  of  the  Brahmans,  it  was 
never  attacked  on  account  of  its  orthodoxy.  The  same  cannot  be  said 
of  the  Sankhya ; for  it  was  not  only  frequently  in  opposition  to  the 
doctrine  of  the  Vedas,  but  sometimes  openly  declared  so.  Indeed,  the 
Vedanta  also  maintained  that  the  acquisition  of  truth  is  independent  of 
caste  (1)  or  any  other  distinction,  and  that  the  highest  knowledge 
which  is  the  chief  end  of  man  cannot  be  imparted  by  the  Vedas  (vide 
Katha  ii.  23) ; yet  it  insisted  that  a knowledge  of  the  Vedas  was  ne- 
cessary to  prepare  the  mind  for  the  highest  knowledge  (2).  This  the 
Sankhya  denied  altogether,  and  although  it  referred  to  the  Vedas,  and 
especially  to  the  Upanishads,  still  it  did  so  only  when  they  accorded 
with  its  own  doctrines,  and  it  rejected  their  authority  (3)  in  a case  of 
discrepancy.” 

I make  a few  remarks  on  some  points  in  this  quotation  indicated  by 
the  figures  (1),  (2),  and  (3).  (1)  We  have  already  learned  above,  p.  99, 
that,  according  to  the  Brahma  Sutras  (see  i.  3,  34  ff.,  and  Sankara’s  ex- 
planation of  them),  at  least,  a S'udra  does  not  possess  the  prerogative  of 
acquiring  divine  knowledge.  (2)  It  appears  from  Sankara’s  argument 
against  Jaimini  that  he  does  not  consider  a knowledge  of  the  ceremonial 
part  of  the  Veda  as  necessary  for  the  acquisition  of  divine  knowledge, 
but  he  seems  to  regard  the  Upanishads  as  the  source  from  which  the 
latter  is  derived.  (3)  I do  not  know  on  what  authority  this  statement 
that  the  Sankhyas  ever  actually  rejected  the  authority  of  the  Vedas  is 
founded.  Their  attempts  to  reconcile  their  tenets  with  the  letter  of 
the  Veda  may  often  seem  to  be  far-fetched  and  sophistical ; but  I have 
not  observed  that  Sankara,  while  arguing  elaborately  against  the  inter- 
pretations of  the  Sankhyas,  anywhere  charges  them  either  with  deny- 
ing the  authority  of  the  Veda,  or  with  insincerity  in  the  appeals  which 
they  make  to  the  sacred  texts. 

151  See  above,  p.  161. 
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On  the  subject  of  the  Upanishads  the  reader  may  also  consult  Prof. 
Max  Muller’s  Ancient  Sanskrit  Literature. 

I subjoin  in  a note  some  extracts  from  this  work.155 

The  Nyaya  and  Vaiseshika  Sutras  do  not  appear  to  contain  nearly  so 
many  references  to  Vedic  texts  as  the  Sankhya ; but  I have  noticed  the 
following:  Nyaya  iii.  32  (=  iii.  1,  29  in  the  Bibl.  Ind.) ; Vaiseshika 
ii.  1,  17  ; iii.  2,  21 ; iv.  2,  11 ; v.  2,  10. 

The  author  of  the  Vaiseshika  Sutras  affirms,  in  iii.  2,  20,  the  doctrine 
that  souls  are  numerous;  and  in  the  21st  Sutra,  which  I quote,  along 
with  the  comment  of  S'ankara  Misra,  and  the  gloss  of  the  editor  Pandit 
Jayanarayana  Tarkapanchanana,  he  claims  Vedic  authority  for  this  tenet : 

21.  “ S' tistra-sdmarthyach  cha”  | (S’ankara  Misra)  S'dstram  srutih  \ 

155  « They  (the  Upanishads)  contain,  or  are  supposed  to  contain,  the  highest  au- 
thority on  which  the  various  systems  of  philosophy  in  India  rest.  Not  only  the 
Vedanta  philosopher,  who,  hy  his  very  name,  professes  his  faith  in  the  ends  and 
objects  of  the  Veda,  hut  the  Sankhya,  the  Vah'eshika,  the  Nyaya,  and  Yoga  philo- 
sophers, ail  pretend  to  find  in  the  Upanishads  some  warranty  for  their  tenets,  however 
antagonistic  in  their  bearing.  The  same  applies  to  the  numerous  sects  that  have 
existed  and  still  exist  in  India.  Their  founders,  if  they  have  any  pretensions  to 
orthodoxy,  invariably  appeal  to  some  passage  in  the  Upanishads  in  order  to  substan- 
tiate their  own  reasonings.  Now  it  is  true  that  in  the  Upanishads  themselves  there 
is  so  much  freedom  and  breadth  of  thought  that  it  is  not  difficult  to  find  in  them  some 
authority  for  almost  any  shade  of  philosophical  opinion.”  (p.  316  f.)  Again:  “The 
early  Hindus  did  not  find  any  difficulty  in  reconciling  the  most  different  and  some- 
times contradictory  opinions  in  their  search  after  truth ; and  a most  extraordinary 
medley  of  oracular  sayings  might  be  collected  from  the  Upanishads,  even  from  those 
which  are  genuine  and  comparatively  ancient,  all  tending  to  elucidate  the  darkest 
points  of  philosophy  and  religion,  the  creation  of  the  world,  the  nature  of  God,  the 
relation  of  man  to  God,  and  similar  subjects.  That  one  statement  should  be  contra- 
dicted by  another  seems  never  to  have  been  felt  as  any  serious  difficulty.”  (p.  320  f.) 
Once  more  : “ The  principal  interest  of  the  older  Upanishads  consists  in  the  absence 
of  that  systematic  uniformity  which  we  find  in  the  later  systems  of  philosophy ; and 
it  is  to  be  regretted  that  nearly  all  the  scholars  who  have  translated  portions  of  the 
Upanishads  have  allowed  themselves  to  be  guided  hy  the  Brahmanic  commentators,” 
etc.  (p.  322).  “ In  philosophical  discussions,  they  (the  Brahmans)  allowed  the  greatest 
possible  freedom ; and  although  at  first  three  philosophical  systems  only  were  admitted 
as  orthodox  (the  two  Mlmansas  and  the  Nyaya),  their  number  was  soon  raised  to  six, 
so  as  to  include  the  Vaiseshika,  Sankhya,  and  Yoga  schools.  The  most  conflicting 
views  on  points  of  vital  importance  were  tolerated  as  long  as  their  advocates  succeeded, 
no  matter  by  what  means,  in  bringing  their  doctrines  into  harmony  with  passages  of 
the  Veda,  strained  and  twisted  in  every  possible  sense.  If  it  was  only  admitted  that 
besides  the  perception  of  the  senses  and  the  induction  of  reason,  revelation  also,  as 
contained  in  the  Veda,  furnished  a true  basis  for  human  knowledge,  all  other  points 
seemed  to  he  of  minor  importance.”  (p.  78  f.) 
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taya  'py  dtmano  bheda-pratipadandt  [ sruyate  hi  ...  . (Jayanarayana) 
ito  ’py  jlvasya  Isvara-bhinnatvam  ity  aha  | sdstrasya  sruteh  sdmarthyaj 
jlvesvarayor  bheda-bodhakatvat  \ tathd  hi  \ “ dve  brahmanl  veditavye  ” 
(Maitrl  Up.  vi.  22)  | ‘ ‘ dva  suparnd  sayujd  sakhayd  samdnam  vriksham 
parishasvajdte  j tayor  anyah  pippalaih  svddu  atti  anasnann  anyo  abhicha- 
kaslti”  (Rig-veda  Sanhita,  i.  164,  20;  S'vetasv.  Up.  vi.  6;  Hundaka 
Up.  i.  3,  1,  1)  ity-ddi-sruter  jlvesvarayor  bhedo  ’ vahjarn  anglkdryyah  | 
na  cha  “ tat  tvam  asi  S'vetaketo”  “Brahma-vid  Brahma  eva  bhavati ” 
ity-ddi-srutlnaih  ka  gatir  iti  vdchyam  \ “ tat  tvam  asi”  iti  srutes  tad- 
abhedena  tadlyatva-pratipadanena  abheda-bhuvand-paratvat  \ “ Brahma- 
vid  Brahma  eva  ” iti  srutis  cha  nirduhkhatvddina  Isvara-sdmyam  jlvasya 
abhidhatte  na  tu  tad-abhedam  \ “ niranjanah  pararh  sdmyam  upaiti”  iti 
sr liter  gaty-antardsambhavdt  | asti  hi  laukika-vdhyeshu  “ sampad-ddhikye 
ptirohito  ’yam  rdjd  samvrittah  ” ity-ddishu  sadrisya-pareshv  abhedopa- 
chdrah  | na  cha  moksha- dasdyam  ajndna-nivrittdv  abhedo  jay  ate  iti 
vdchyam  bhedasya  nityatvena  ndsayogdd  bheda-nusdnglkdre  ’pi  vyakti- 
dvaydvasthdnasya  uvasyakatvdch  cha  iti  sankshepah  \ bheda-sadhakuni 
yukty-antardni  sruty-antardni  cha  grantha-gaurava-bhiyd  parity aktdni  \ 
“ 1 And  this  opinion  is  confirmed  by  the  Sastra.’  (Sankara  Misra) 
The  S'astra  means  the  Yeda;  by  which  also  a distinction  of  Souls  is 
established.  For  it  is  said,”  etc.  [He  then  quotes  two  texts  which  are 
repeated  by  Jayanarayana,  the  author  of  the  gloss,  whose  remarks  are 
as  follows  :]  “ There  is  another  proof  of  the  Soul  being  distinct  from 
Isvara ; viz.  this,  that  it  is  confirmed  by  the  S'astra,  the  Yeda,  which 
declares  the  distinctness  of  the  two ; and  this  principle  must  of  neces- 
sity be  admitted  from  such  texts  as  these : ‘Two  Brahmas  are  to  be 
known  ; ,158  and  ‘Two  birds,  united,  friends,  attach  themselves  to  the  same 
tree  ; one  of  them  eats  the  sweet  fruit  of  the  pippala  tree,  while  the  other, 
without  eating,  looks  on.’  Nor  are  we  to  ask  what  will  then  become  of 
such  other  texts  as  (1)  ‘Thou  art  that,  o S'vetaketu;’  (2)  ‘He  who 
knows  Brahma  becomes  Brahma ; ’ for  the  former  of  these  two  passages 
(1)  tends  to  convey  the  idea  of  identity  by  representing  as  identity 
with  That,  the  fact  of  S'vetaketu’ s entirely  belonging  to  That;  whilst 

156  The  full  text  is  : Dve  brahmanl  veditavye  sabda-brahma  paraih  cha  yat — sabda- 
brahmani  nislinatah  param  brahmadhigachhati  | “Two  Brahmas  are  to  be  known,  the 
verbal  and  the  supreme.  He  who  is  initiated  in  the  former  attains  the  latter.’’  Here, 
however,  by  the  verbal  Brahmi,  the  Yeda  must  be  intended. 
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the  second  (2)  affirms  the  equality  of  the  Soul  with  Tsvara,  in  con- 
sequence of  its  freedom  from  pain  and  other  weaknesses,  and  not  its 
identity  with  Him ; for  it  is  shewn  by  another  Vedic  text,  viz.  'The 
passionless  man  attains  the  highest  state  of  equality,’  that  any  other 
destiny  would  be  inconceivable.  In  secular  modes  of  speaking  also, 
such  as  the  following,  ‘ From  the  abundance  of  his  wealth  the  domestic 
priest  has  become  the  king,’  we  find  a figurative  assertion  of  identity. 
Nor  can  it  be  said  that  distinction  disappears  on  the  cessation  of  ignor- 
ance in  the  state  of  final  emancipation,  because  distinction,  from  its 
eternity,  cannot  be  destroyed,  and  because,  even  if  its  destructibility 
were  admitted,  two  separate  personalities  must  still  continue  to  exist. 
Such  is  a summary  of  our  argument : further  proofs  from  reasoning, 
and  further  texts  of  the  Yeda,  are  omitted  from  a dread  of  making  the 
book  too  bulky.” 

The  charge  of  open  contempt  of  the  Veda  is  brought  by  S'ankara 
against  S'andilya,  the  author  of  the  Bhagavata  heresy,  as  the  orthodox 
Vedantin  considers  it. 157  Of  that  doctrine  Sankara  thus  speaks  in 
his  remarks  on  Brahma  Sutra  ii.  2,  45  : 

Veda-vipratishedhas  cha  lhavati  \ chaturshu  vedeshu  paraih  sreyo  ’lab- 
dhva  Sandilyah  idam  sdstram  adhigatavdn  ity-udi-veda-ninda-darsan&t  | 
tasmud  asangatd  eshd  kalpand  iti  siddham  | 

“ And  it  also  contradicts  the  Veda : for  we  see  such  an  instance  of 
contempt  of  the  Vedas  as  this,  that  S'andilya,  not  finding  the  means 
of  attaining  the  highest  good  in  the  whole  four  of  them,  devised  this 
S'astra.  Hence  it  is  established  that  these  imaginations  are  absurd.” 

The  points  of  the  Bhagavata  doctrine  objected  to  by  S’ankara  do  not 
however  appear  to  be  those  which  are  principally  insisted  on  in  the 
Bhakti  Sutras  of  S’andilya,  published  by  Dr.  Ballantyne  in  the  Biblio- 
theca Indica  in  1861.  I will  notice  some  of  these  doctrines.  The 
leading  principle  of  the  system  is  that  it  is  not  knowledge  ( jndna ) but 
devotion  [bhakti)  which  is  the  means  of  attaining  final  liberation 
(Sutra  1).  Devotion  is  defined  in  the  2nd  Sutra  to  be  a supreme  love 
of  God  ( sd  pard  anuraktir  Isvare).  Knowledge  cannot,  the  author  con- 
siders, be  the  means  of  liberation,  as  it  may  co-exist  with  hatred  of  the 
object  known  (Sutra  4).  Neither  the  study  of  the  Veda  nor  the  acqui- 

157  See  Colebrooke’s  Misc.  Essays,  i.  413  : “A  passage  quoted  by  S'ankara  Aeharya 
seems  to  intimate  that  its  promulgator  was  S'andilya,”  etc.,  etc. 


12 


178 


OPINIONS  REGARDING  THE  ORIGIN,  ETC. 


sition  of  such  qualities  as  tranquility  of  mind  is  a necessary  preliminary 
to  devotion.  The  only  requisite  is  a desire  of  emancipation,  according 
to  the  commentator  (remarks  on  Sutra  1).  Ceremonial  works,  too, 
have  no  hearing  upon  devotion  (Sutra  7),  which  may  be  practised  by 
men  of  all  castes,  and  even  by  Chandalas,  since  the  desire  to  get  rid  of 
the  evils  of  mundane  existence  is  common  to  all  (Sutra  78).  The  com- 
mentator explains  that  the  authority  of  the  Vedas  as  the  only  source  of 
supernatural  knowledge  is  not  denied,  nor  the  fact  that  only  the  three 
highest  castes  have  the  right  to  study  them  : but  it  is  urged  that 
women,  S’udras,  etc.,  may  attain  by  means  of  the  Itihasas  and  Puranas, 
etc.,  to  knowledge  founded  on  the  Vedas,  whilst  Chandalas,  etc.,  may 
acquire  it  by  traditional  instruction  based  on  the  Smriti  and  the  prac- 
tice of  virtuous  men.  Those  whose  devotion  is  not  matured  in  the 
present  world,  will  find  the  opportunity  of  perfecting  it  in  S'vetadvipa, 
the  world  of  the  divine  Being  (Sutra  79).  Even  the  wicked  may  have  a 
penitential  devotion  (« rtti-bhaktav  eva  adhikurah),  and  after  they  are 
freed  from  their  guilt,  they  may  attain  to  full  devotion.  The  Bhagavad 
Gita  is  much  quoted  by  the  commentator  on  these  Sutras ; but  the 
Veda  is  also  sometimes  adduced  in  proof  of  their  doctrines;  as  e.g.  the 
following  words  of  the  Chhandogya  Upanishad,  vii.  25,  2,  are  cited  to 
prove  that  devotion  is  the  chief  requisite,  and  knowledge,  etc.,  subser- 
vient to  it : 

“ Atrnd  eva  idaih  sarvam  iti  \ sa  vai  esTia  evarn  pasyann  evam  manva- 
nah  evam  vijunann  dtma-ratir  utma-krldah  dtma-mithunah  dtmdnandah 
sa  svardd  lhavati ” | tattra  “ dtma-rati-’  rupdy  ah  par  a-bhakteh  “ pas- 
yann ” iti  darsanam  apriyatvddi-bhrama-nirdsa-mukhena  angaiii  bliavati  \ 

“ 1 All  this  is  Soul.  He  who  perceives  this,  thinks  this,  knows  this, 
delights  in  Soul,  sports  with  Soul,  consorts  with  Soul,  takes  pleasure 
in  Soul ; he  becomes  self-resplendent.’  Here  the  sight  expressed  in 
the  words  ‘perceiving,’  etc.,  is  by  removing  all  errors  regarding  dis- 
agreeableness, etc.,  an  adjunct  of  supreme  devotion  in  the  form  of  ‘ de- 
light in  Soul.’  ” 

In  his  remarks  on  Sutra  31  the  commentator  quotes  another  passage 
of  the  same  Upanishad,  iii.  14,  4,  in  which  a S'andilya  is  referred  to  as 
the  author  of  a statement.  Sankara  in  his  commentary  on  the  Upani- 
shad calls  him  a rishi.  He  cannot,  however,  have  been  the  same  person 
as  the  author  of  the  Sutras ; although,  even  if  he  had  been  so  reputed, 
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S'ankara  would  hare  had  little  difficulty  in  denying  that  they  could 
have  been  written  by  a rishi,  as  we  shall  see  in  the  nest  section  that 
he  contradicts  the  opinion  that  the  rishi  Kapila,  referred  to  in  the 
S'vetasvatara  Upanishad,  was  the  author  of  the  Sankhya  aphorisms. 

Sect.  XI. — Distinction  in  'point  of  authority  between  the  Veda  and  the 
Smritis  or  non-  Vedic  S'astras,  as  stated  in  the  Nydya-mdld-vistara, 
and  by  the  Commentators  on  Mann,  and  the  Vedanta,  etc. ; difference 
of  opinion  between  S'ankara  and  Madhusudana  regarding  the  ortho- 
doxy of  Kapila  and  Kanuda,  etc. ; and  Vijndna  Bhikshu? s view  of  the 
Sankhya. 

A distinct  line  of  demarcation  is  generally  drawn  by  the  more 
critical  Indian  writers  between  the  Vedas,  and  all  other  classes  of 
Indian  S'astras,  however  designated.  The  former,  as  we  have  seen,  are 
considered  to  possess  an  independent  authority  and  to  be  infallible, 
while  the  latter  are  regarded  as  deriving  all  their  authority  from  the 
Veda,  and  (in  theory  at  least)  as  infallible  guides  only  in  so  far  as  they 
coincide  with  its  dicta.  This  will  be  clear  from  the  following  passages: 
I.  Kydya-mdld-vislara. — The  first  test  which  I adduce  has  been 
already  quoted  in  the  Second  Volume  of  this  work,  but  is  repeated  here 
for  facility  of  reference.  It  is  from  the  treatise  just  named,  i 3,  24  : 
Baudhdyanupastambusvaldyana-kdtyuyanddi-ndmunkitdh  kalpa-sutrd- 
di-granthuh  nigama-  nirukta-shad-anga-granthuh  Manv-adi-smritayas  cha 
apaurusheydh  dharma-buddhi-janakatvat  veda-vat  \ na  cha  mula-pramana- 
sdpekshatvena  vcda-vaisliamyam  iti  sanlcaniyam  \ utpannuydh  buddheh 
svatah-prdmdmjdnglkdrena  nirapekshatvdt  | Maivam  | uktdnumdmsya, 
kuldtyaydpadishtatvdt  | Baudhdyana-sutram  Apastamba-sulram  ity  cram 
purusha-ndmnd  te  granthuh  uchyante  | na  cha  Kdthakddi-samdkhyd-vati 
pravachana-nimitiatvam  yuktam  \ tad-grantha-nirmdna-kdle  tadanlntamih . 
kaischid  upalabdhatvut  | tach  cha  avichhinna-puramparyencs  muvarttate  j 
iatah  Kdliddsudi-grantha-vat  paurusheydh  | tathdpi  veda-mxdatvdt  pr&-- 
munam  | . . . . kalpasya  vedatvam  nudydpi  siddham  j kintu  prayatnenci 
sddhanlyam  \ na  cha  tat  sddhayituni  sakyam  | paurusheyatvasya  sMmMi-- 
yayd  tat-karttur  upalambhena  cha  sddhitatvdt  \ 

“ It  may  be  said  that  the  Kalpa  Sutras  and  other  works  designated 
by  the  names  of  Baudhayana,  Apastamba,  Alvalayana,  KatyayaQa,  ete,, 
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and  the  Nigama,  Nirukta,  and  six  Vedangas,  together  with  the  Smiitis 
of  Hanu  and  others,  are  superhuman,  because  they  impart  a knowledge 
of  duty,  as  the  Yedas  do ; and  that  they  should  not  be  suspected  of 
inferiority  to  the  Yedas  on  the  ground  that  they  depend  upon  a primary 
authority,  since  the  knowledge  which  they  impart  is  independent, 
because  it  is  admitted  to  be  self-evidencing.  But  this  view  is  in- 
correct, for  the  inference  in  question  proceeds  upon  an  erroneous 
generalization.  The  books  referred  to  are  called  by  the  names  of 
men,  as  ‘the  Sutras  of  Baudhayana,’  ‘the  Sutras  of  Apastamba ; ’ and 
these  designations  cannot  correctly  be  said  to  originate  in  the  exposition 
of  the  works  by  those  teachers  whose  names  they  bear  (as  is  really  the 
case  in  regard  to  the  Kathaka,  and  other  parts  of  the  Yeda) ; for  it  was 
known  to  some  of  the  contemporaries  of  these  men,  at  the  time  when 
they  were  composing  these  Sutras,  Smritis,  etc.,  that  they  were  so  en- 
gaged; and  this  knowledge  has  descended  by  unbroken  tradition. 
Hence  these  books  are,  like  the  works  of  Kalidasa  and  others,  of  human 
origin.  Nevertheless,  they  possess  authority,  as  being  founded  on  the 
Yeda.”  . . . The  following  additional  remarks  represent  the  opinion  of 
the  Guru  (Prabhakara)  on  the  same  question:  “ It  is  not  yet  proved 
that  the  Kalpa  Sutras  possess  the  character  of  the  Yeda;  it  would 
require  great  labour  to  prove  it;  and,  in  fact,  it  is  impossible  to  prove 
it.  For  the  human  origin  of  these  books  is  established  by  the  names 
which  they  bear,  and  by  their  being  observed  to  have  had  authors.” 

II.  Kulluka. — The  same  thing  is  admitted  by  Kulluka,  the  commen- 
tator on  Manu,  who  (in  his  remarks  on  i.  1)  thus  defines  the  relation 
of  his  author  to  the  Vedas  : 

Paurusheyatve  ’ pi Manu-vakydnum  a viglta-ma h dj a na-parigrahdt  sruty- 
upagrahach  cha  veda-mulakatayd  prdmdnyam  \ Tathti  cha  chhdndogya- 
brdhmane  sruyate  “ Manur  vai  yat  kinchid  avadat  tad  bheshajam  bheshaja- 
tdyai”  iti  \ Vrihaspatir  apy  uha  “ Vedarthopanibandhritvat  prddhdnyam 
hi  Manoh  smritam  | Manv-artha-viparltd  tu  yd  smritih  sa  na  sasyate  ] 
Tdvacli  chhdstrdni  sobliante  tarka-vydJcarandni  cha  | Dharmurtha-vioksho- 
padeshtu  Manur  yuvad  na  drisyate  ” | Mahubhdrate  ’py  uktam  “ Purdnam 
Munavo  dharmah  sdngo  vedas  chikitsitam  | djna-siddhdni  chatvdri  na 
hantavydni  hetubhih  ” | virodhi-Bauddhadi-tarkair  na  hantavydni  | anu- 
kulas  tu  mimdrnsddi-tarkah  pravarttanlyah  eva  \ ata  eva  vakshyati  “ dr- 
sham  dharmopadesam  cha  veda-sustravirodhind  \ yas  tarkenunusandhatte 
sa  dharmaih  veda  netarah  ” iti  | 
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“ Though  the  Institutes  of  Manu  had  a personal  author,  still,  as  their 
reception  by  illustrious  men  of  unimpeached  [orthodoxy],  and  their 
conformity  to  the  Yeda,  prove  that  they  are  based  upon  the  latter,  they 
are  authoritative.  Accordingly  it  is  recorded  in  the  Chhandogya  Brah- 
mana  that,  ‘ Whatever  Manu  said  is  a medicine  for  remedial  purposes.’ 
And  Vrihaspati  says : ‘ As  Manu  depends  upon  the  contents  of  the 
Yeda,  he  is  traditionally  celebrated  as  pre-eminent.  But  that  Smriti 
■which  is  contrary  to  the  sense  of  Manu,  is  not  approved.  Scriptures 
and  books  on  logic  and  grammar  are  all  eclipsed  as  soon  as  Manu,  our 
instructor  in  duty,  and  in  the  means  of  attaining  both  earthly  pros- 
perity, and  final  liberation,  is  beheld.’  And  it  is  said  in  the  Maha- 
bharata : ‘The  Puranas,  the  Institutes  of  Manu,  the  Yeda  with  its 
appendages,  and  treatises  on  medicine,  these  four,  which  are  established 
by  authority,  are  not  to  be  assailed  by  rationalistic  arguments ; ’ that 
is,  they  are  not  to  be  attacked  by  hostile  reasonings,  such  as  those  of 
the  Bauddhas.  But  friendly  arguments,  such  as  those  of  the  Mlman- 
sakas,  are  to  be  employed.  And  accordingly  we  shall  find  below  (Manu 
xii.  106)  that  he  says,  ‘the  man  who  investigates  the  injunctions  of 
the  rishis,  and  the  rules  of  duty  by  reasoning  which  is  agreeable  to  the 
Yeda,  he,  and  he  only,  is  acquainted  with  duty.’  ” (See  above,  p.  24, 
note  29.) 

III.  Nydya-mdld-vntara. — But  the  precepts  of  the  Smriti  are  not 
considered  useless  or  superfluous.  On  the  contrary,  an  authority  is 
attributed  to  them  corresponding  to  the  antiquity,  elevated  position, 
and  sacred  character  of  their  supposed  authors.  Thus  the  author  of 
the  Nyaya-mala-vistara  says  (i.  3,  3) : 

Virnata  smritir  veda-muld  \ vaidika-manv-adi-pramta-smrititvut  \ upa- 
nayantidhyayanadi-smriti-vat  \ na  clia  vaiyartlnyam  sankanlyam  | asmad- 
udinaih  pratyaksheshu  paroksheshu  nana  vedeshu  viprakirna&ya  anushthe- 
ydrthasya  ekatra  sankshipyamunatvut  \ 

“The  variously  understood  Smriti  is  founded  on  the  Yeda,  because 
the  traditions,  such  as  those  regarding  investiture,  study,  etc.,  have 
been  compiled  by  Yedic  men,  such  as  Manu  and  others.  Hor  is  it  to 
be  surmised  that  the  Smriti  is  useless,  since  it  throws  together  in  a 
condensed  form  a variety  of  injunctions  regarding  matters  to  be  ob- 
served, which  are  scattered  through  different  Yedas,  both  such  as  are 
visible  and  such  as  are  invisible  to  us.”  (This  last  expression  appears 


132 


OPINIONS  REGARDING  THE  ORIGIN,  ETC., 


to  refer  to  the  supposition  that  some  parts  of  the  Ycda  which  Manu 
and  others  had  before  them  when  compiling  their  own  works  have 
now  been  lost.  See  Muller’s  Anc.  Sansk.  Lit.  pp.  103-107.) 

Accordingly  the  Smritis  have  an  authority  superior  to  that  founded 
merely  on  the  practice  of  learned  men  of  modern  date,  who  have  no 
intuition  into  the  past  and  invisible.  Thus  the  Nyaya-mala-vistara 
says  (i.  3,  19)  : 

A ra  hi  iddmntandh  sishtdh  Manv-udi-vad  desa-ktila-viprakrish tarn  vedaih 
divya-jndnena  sdhshdtkarttum  sahiuvcmti  yena  sishtuchuro  mula-vedam 
murndpayit  j! 

“For  learned  men  of  the  present  day  do  not  possess  the  power, 
which  Manu  and  others  had,  of  placing  before  their  minds,  through 
divine  knowledge,  the  Yeda  which  is  far  removed  from  them  both  in 
place  and  time,  so  as  to  justify  us  in  regarding  the  practice  of  these 
moderns  as  a sufficient  ground  for  inferring  the  existence  of  a Yeda  as 
its  foundation.” 

But  as  learned  men,  in  any  particular  country  or  at  any  particular 
time,  may  be  able  to  consult  some  Smriti  which  authorizes  their  par- 
ticular observances,  “these  observances  may  serve  as  ground  for  infer- 
ring the  existence  of  some  Smriti  on  which  they  are  founded,  but  not 
for  inferring  a Yeda  ( tasmdch  chhishtuchdrena  smritir  anumdtum  sakyate 
na  tu  srutih ),  But  a Smriti  which  is  thus  merely  inferred  to  exist  is 
set  aside  by  any  visibly  existing  Smriti  of  contrary  import  ( anumitd 
cha  smritir  viruddhaya  pratyakshayd.  smrityu  budhyate).” 

IY.  S'ankara. — The  above  passages,  by  assuming  that  Manu  and 
other  eminent  sages  had  the  power  of  consulting  Yedic  texts  now  no 
longer  accessible,  make  them  practically  almost  infallible.  The  same 
view  is  taken  by  Sankara  Acharyya.  (See,  however,  the  passage  quoted 
from  him  above,  in  note  67,  p.  62 ; but  there  he  has  the  author  of  the 
Sankhya  in  view,  whose  tenets  he  regarded  as  contrary  to  the  Veda.) 
In  answer  to  the  remark  of  a Mlmansaka  objector  stated  in  the  com- 
ment on  the  Brahma  Sutra  i.  3,  32,  that  the  Itihasas  and  Turanas, 
being  of  human  origin,  have  only  a derived  and  secondary  authority 
(*  itihosa  - pivr&mm  api  paurusheyatvut  pramdndntara-mnlatdm  ukun- 
fohate  ’),  Sankara  argues  in  his  explanation  of  the  following  Sutra  (i.  3, 
S3)  that  they  hayo  an  independent  foundation : 

liihdm-pwumm  api  vydMyuUm  murgem  samlhavad  mantrurlhavada > 
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mulatvdt prabha/aati  devatd-vigrahadi  prapanchayitum  \ pratyaksha-mulam 
api sambhavati  \ bhavatihi  asmukam  apratyaksharn  api  chirantandnum  pra- 
tyaksham  | tathd  cha  Vydsddayo  devatubhih  pratyaksham  vyavaharanti  iti 
smaryate  | yas  tn  bruydd  iddnintandnam  iva purveshdm  api  nusti  devadibhir 
vyavaharttum  samarthyam  iti  sa  jagad-vaichitryam  pratishedet  \ idamm 
iva  cha  na  any  add  ’ 'pi  sdrvabhaumah  kshatriyo  ’ sti  iti  bruydt  tatas  cl  a rdja- 
suyudi-cliodanuh  uparundhyut  | idamm  iva  cha  kdldntare  'py  avyavast/nta- 
prdydn  varndsrama-dharmun  pratijdnita  tatas  cha  vyavasthd-viclhdyi  sds- 
tram  anarthakam  Icuryat  \ Tasmdd  dharmotkarshc-vasdt  chirantanuh  devd- 
dibhih  pratyaksham  vyajahrur  iti  slishyate  | api  cha  smaranti  “ svadhyu- 
yddislita-devatd-samprayogah  ” ityddi  \ yogo  ’ py  animddy-aisvar ya-prdpti- 
plialakah  smaryamdno  na  sakyate  sdhasa-mdtrena  pratydkhydtum  | srutis 
cha  yoga-mdhdtmyam  prakhydpayati  | “ pritlivy-ap-tejo- nila-khe  samut- 
thite  panclidtmake  yoga-gune  pravritte  \ na  tasyo  rogo  na  jar d na  mrityuh 
prdptasya  yogdd15S  nimishaih  sarlram  ” iti  \ rishindm  api  mantra-bruh- 
mana-darsinam  sdmartliyam  na  asmadiyena  sdmartliyena  upamdtuih  yuk- 
tam  | tasmdt  sa-mulam  itihd&a-purdnam  \ 

“ The  Itihasas  andPuranas  also,  having  originated  in  the  way  which 
has  been  esplained,  have  power,  as  being  based  on  the  hymns  and 
arthavadas,  to  evince  the  corporeality,  etc.,  of  the  gods.  It  is  also 
reasonable  to  suppose  that  they  are  founded  upon  intuition.  For  there 
were  things  palpable  through  intuition  to  the  ancients,  though  they  are 
not  thus  palpable  to  us.159  Accordingly  it  is  recorded  in  the  Smriti  that 
Vyasa  and  others  associated  face  to  face  with  the  gods.160  Any  man 

wa  Instead  of  yogad  nimisham  the  text  of  the  Bihlioth.  Indica  reads  yogagnimayam. 

159  See  above,  pp.  116,  118,  and  127 ; and  also  Prof  Muller’s  article  on  the  Vais'e- 
shika  Philosophy  in  the  Journal  of  the  German  Oriental  Society,  vol.  vii.  p,  311, 
where  it  is  remarked  that  the  Vaiseshikas,  like  Kapila,  include  the  intuition  of  risk  is 
under  the  category  of  pratyaksha  ( arsham  jndnam  sutra-kritd  prithak  na  lakshi- 
tam  yogi-pratyaks/ie  ’ ntar-bhdvat) . 

169  Compare  with  this  R.V.  i.  179,  2 : Ye  chid  hi purve  ritasdpah  asan  sakaih  deve- 
hhir  avadann  ritdni  \ te  chid  avasur  ityddi  | “ The  pious  sages  who  lived  of  old  and 
who  conversed  about  sacred  truths  with  the  gods, — they  led  a conjugal  life,”  etc.  See 
also  the  passages  quoted  from  the  Vana-parvan  of  the  Mahabharata,  the  S'atapatha 
Brahmana,  and  Plato  in  the  First  Volume  of  this  work,  p.  147  ; and  compare  Hesiod 
fragment  119:  £vval  yap  rJre  Scores  eras',  Se  66wkol  dOo.vo.Toiat  deoiai  Kara- 
flWjrois  Pdi'dpuirois. 

“ Immortal  gods,  not  unfamiliar,  then 
Their  feasts  and  converse  shared  with  mortal  men.” 

And  Herodotus  writes  of  the  Egyptians,  ii.  144  : Ti>  8e  irpoTepov  rwv  dvSpchv  rovroiv 
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who  should  maintain  that  the  ancients,  like  his  own  contemporaries, 
were  destitute  of  power  thus  to  associate  with  superhuman  beings  like 
the  gods,  would  he  denying  all  variety  in  the  history  of  the  world. 
Such  a person  would  in  like  manner  affirm  that  as  now  there  is  no 
Xshattriya  possessed  of  universal  sovereignty,  so  neither  was  there  ever 
such  a prince ; and  would  thus  impugn  the  scriptural  injunctions  re- 
garding the  rdjasuya  sacrifice  [which  was  only  to  be  performed  by  a 
universal  monarch].  He  would  also  allege  that  in  former  times,  as 
now,  the  dutes  of  castes  and  of  orders  were  scarcely  at  all  in  force,  and 
would  thus  render  fruitless  the  scriptures  by  which  the  rules  relating 
to  them  are  prescribed.  By  these  considerations  it  is  intimated  that  the 
ancients,  in  consequence  of  their  eminent  holiness,  were  admitted  to 
associate  immediately  with  the  gods,  etc.  And  the  Smriti 161  says  that 
nearness  to,  and  converse  with  the  gods  is  gained  by  reading  the  Veda, 
etc.  Again,  when  the  Smriti  talks  of  the  practice  of  Yoga  resulting  in 
the  acquisition  of  superhuman  faculties,  such  as  minuteness,  this  asser- 
tion cannot  be  impugned  through  mere  audacity,  [i.e.  it  must  have 
had  some  good  foundation].  The  Veda,  too,  declares  the  immense 
power  of  devotion  in  these  words  : ‘ When  the  fivefold  influence  of 
Yoga,  connected  with  the  elements  of  earth,  water,  fire,  air,  and  aether, 
has  begun  to  act,  and  a man  has  attained  an  sethereal  [or  fiery]  body, 
he  is  no  longer  affected  by  disease,  decay,  or  death.’  And  it  is  un- 
reasonable to  estimate,  by  the  analogy  of  our  own  power,  the  power  of 
the  rishis,  the  seers  of  the  Vedic  hymns  and  Brahmanas.  Wherefore 
the  Itihasas  and  Puranas  have  an  (independent)  foundation.’  ” 

Sankara  does  not,  however,  treat  all  the  ancients  in  this  way.  Like 
many  other  systematizers,  he  finds  no  difficulty  in  rejecting  or  explain- 
ing away  any  authorities  which  come  into  conflict  with  his  views.  It 
is  thus  that  he  deals  with  Kapila,  the  author  of  the  Sankhya.  That 
eminent  sage  is  thus  spoken  of  in  the  S'vetasvatara  Upanishad,  v.  2 : 

Yo  yonim  yonim  adhitislithaty  eko  visvdni  rupuni  yonis  cha  sarvdh  | 

foots  %ivai  tous  iv  ’Aiyi-n-Tw  apxovras,  oiKeovras  afia  t <n<ji  avOpuironri,  “ And  [the 
Egyptian  priests  said]  that  before  these  men  the  gods  were  the  rulers  in  Egypt, 
dwelling  together  with  men.” 

161  It  appears  from  the  gloss  of  Govinda  Ananda  that  one  of  the  Yoga  Sutras  is 
here  quoted.  I give  the  sense  according  to  his  explanation  : mantra-japdd  deva-san- 
nidhyham  tat-sambhashanam  cha  iti  sutrarthah. 
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rishirn  prasutam  Kapilafii  yas  tarn  agre  jndnair  bibhartti  jdyamdnam  cha 
pasyet  | 

“ The  god  who  alone  superintends  every  source  of  production  and 
all  forms,  who  formerly  nourished  with  various  knowledge  his  son  the 
rishi  Kapila,  and  beheld  him  at  his  birth,  etc.”162 

Towards  the  close  of  his  comment  on  Brahma  Sutras  ii.  1,  1,  which 
I shall  cite  at  some  length,  S'ankara  makes  some  remarks  on  this  pas- 
sage of  that  Upanishad.  After  stating  the  points  that  had  been  estab- 
lished in  the  first  Book  ( adhyaya ) of  the  Brahma  Sutras,  and  alluding 
to  the  objections  which  had  been  urged  against  the  Sankhya  and  other 
hostile  doctrines  as  contrary  to  the  Yeda,  S'ankara  goes  on  to  explain 
the  object  of  the  second  book,  and  the  purport  of  the  aphorism  with 
which  it  begins,  as  follows  : 

Iddnlih  sva-pakshe  smriti-nydya-virodha-parihdrah  prct  Ihanadi-vada- 
nafh  cha  nydydbhdsopabrimhitatvam  prativeduntam  srishty-adi-prakri- 
ydydh  avigitatvam  ity  asya  artha jdtasya  pratipadandya  dvitiyo  ’ dhyuyah 
drabhyate  | tattra  prathamam  tavat  smriti-virodham  upanyasya  pariha- 
rati  | yad  uktam  Brahma  eva  sarvajnaih  jagatah  kdranam  tad  ayuktam  | 
kutah  “ smr ity- anavakdsa-  dosha- prasangdt  ” \ smritis  cha  tantrdkhya 
paramarshi-pramtd  sishta-parigrihlta  \ anyds  cha  tad-anusarinyah  smri- 
tayah  | evafa  saty  anavakasdh  prasajyeran  \ tdsu  hy  achetanam  pradhd- 
naih  svatantrafh  jagatah  kdranam  upanibadhyate  \ Manv-  adi-stnritayas 
tdvach  chodand  - lakshanena  agnihotrddina  dharma-jdtena  apek-shitam 
artham  samarpayantyah  sdvakdsdh  bhavanti  asya  varnasya  asmin  kale 
’ nena  vidhanena  upanayanam  idrisas  cha  dchdrah  ittham  vedddhayanam 
itthain  samdvarttanam  ittham  saha-dharma- chdrini -samyogah  iti  tatha, 
purushdrthdms  chatur-varndsrama-dharman  ndna-vidhdn  vidadhati  | na 
evaih  kdpilddi-smritlnam  anushtheye  vishaye ' vakdso  ’sti  moksha-sddhanam 
eva  hi  samyag-darsanam  adhikritya  tdh  pranitdh  \ yadi  tattra  apy  ana- 
vakdsdh  syur  dnarthakyam  eva  usum  prasajyeta  \ tasmdt  tad-avirodhena 
veddntdh  vydkhydtavydh  \ katham  punar  “ ikshity-' ddibhyo  hetubhyo 
Brahma  eva  sarvajnaih  jagatah  kdranam  ity  avadharitah  sruty-arthah  | 
“ smrity-anavakasa-dosha-prasangena”  punar  dkshipyate  \ bhaved  ay  am 
andkshepah  sva-tantra-prajndndm  \ para-tantra-prajnds  tu  prdyena  jandh 

162  See  S'ankara’s  commentary  on  this  passage  in  Bibl.  Ind.  vii.  351,  and  Dr.  Roer’s 
translation,  p.  62,  with  the  note  ; also  Dr.  Hall’s  note  in  p.  19  of  the  preface  to  his 
edition  of  the  Sankhya  Sara,  in  the  Bibl.  Ind. 
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svdtantryena  sruty-artham  avadharayitum  asaknuvantah  prakhydta-pra- 
netrikdsu  smritishv  avalamberan  tad-balcna  cha  sruty-artham  pratipat- 
serann  asmat-krite  cha  vyakhydne  na  visvasyur  bahu-mdndt  smritindm 
pranetrishu  | kapila-prabhritlndih  cha  drshaih  jndnam  apratihataih  sma- 
ryyate  srutis  cha  bhavati  “rishim  prasutam  kapilaih  yas  tam  ayre  jnanair 
bibhartti jdyamdnaih  cha pasyed”  iti  \ tasmdd  na  eshum  matam  ayathdr- 
tliaih  sakyaih  sambhdvayitum  | tarkdvashtambhena  cha  te  ’rtham  pratish- 
thupayanti  | tasmdd  api  smriti-lalena  veduntdh  vydkhyeydh  iti  punar 
dkshepah  I tasya  samddhir  “ na  | anya-smrity-anavakdsa-dosha-prasan- 
gud  ” iti  | yadi  smrity-anavahdsa-dosha-prasangena  isvara-kdrana-vudah 
dkshipyeta  evam  apy  anydh  isvara-kdrana-vddinyah  smrityo  ’ navakdsdh 
prasajyeran  \ tuh  uduharishydmah  | . . . , evam  anekasah  smritishv  api 
Isvarah  kuranatvena  upddunatvena  cha  prakdsyate  | smriti-balena  pratya- 
vatishthamdnasya  smriti-balena  eva  uttar am  pravakshydmi  ity  ato  ’ yam 
anya-smrity-anavakdsa-doshopanydsah  \ darsitaih  tu  srutinam  Isvara- 
kurana-vudam  prati  tdtparyyam  | vipratipattau  cha  smritindm  avasya- 
kartavye  ’ nyatara-parigrahe  ' nyatarasyah  paritydge  cha  sruty-anusdrin- 
yah  smritayah  pramdnam  anapekshydh  itarah  | tad  uktam  pramdna-la- 
kshane  “ virodhe  tv  anapeksham  sydd  asati  hy  anumdndm  ” iti  (Mlmansa 
Sutras  i.  3,  3)  | na  cha  atlndriydn  arthdn  srutim  antarena  kaschid  upa- 
labliale  iti  sakyaih  sambhdvayituih  nimittdbhdvdt  | sakyaih  kapiludlndm 
siddhunum  apratihata-jndnatvdd  iti  chet  \ na  | siddher  api  sdpekshatvdt  | 
dharmunushthdndpekshd  hi  siddhih  sa  cha  dharmas  chodand-lakslianah  | 
tat  as  cha  purva-siddhuyus  chodandydh  artho  na  paschima-siddha-purusha- 
vachana-vasena  atisankituih  sakyate  \ siddha-vyapasraya-kalpandyam  api 
lahutvdt  siddhdnam  pradarsitena  prakurena  smriti-vipratipattau  satydm 
na  sruti-vyapdsraydd  anyad  nirnaya-kdranam  asti  \ para-tantra-prajna- 
sya  api  na  akasmat  smriti-visesha-vishayah  pakshapdto  yuktah  | kasyachit 
kvachit  tu  pakshapdte  sati  purusha-mati-vaisvarupyena  tattvavyasthdna- 
prasangdt  \ tasmdt  tasya  api  smriti-vipratipatty-upanydsena  sruty-anu- 
sdrunanusdra-vivechanena  cha  san-mdrge  prajnd  sangrahaniyd  | Yd  tu 
srutih  Kapilasya  jnandtisayam  darsayanti  pradarsitd  na  tayd  sruti- 
•viruddham  api  Edpilam  matam  sraddhatuiii  sakyaih  11  Kapilam""  iti 
“ sruti-sdmdnya-mdtratvdd  ” 163  anyasya  cha  Kapilasya  Sagara-putrdndm 
prataptur  Ydsudeva-ndmnah  smarandt  | anyartha-darsanasya  cha  prdpti- 
rahitasya  asddhakatvdt  | Bhavati  cha  anya  Manor  mdhdtyam  prakhyd - 
153  Mlmansa-sutra  i.  1,  31.  See  above,  pp.  78  f. 
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pay  anti  irutir  “yad  vai  kincha  Manur  avadat  tad  Iheshajam  ” 164  iti  \ 
Mamma  cha  (xii.  91)  “ sarva-bhuteshu  chdtmanam  sarva-bhutdni  chdt- 
mani  | samara  pasyann  dtma-ydjl  svdrdjyam  adhigachchhati,,  iti  sarvdt- 
matva-darsanam  prasamsatd  Kapilam  matafh  nindyate  iti  gamyate  \ Ka- 
pilo  hi  net,  sarvdtmatva-darsanani  anumanyate  dtrna-bheddhhyupagamdt  | 
....  atas  cha  dtma-hheda-kalpanayd  ’ pi  Kdpilasya  tantrasya  veda- 
niruddhatvam  vedunusdri-Manu-vachana-virudhatvarii  cha  na  kevalam  sva- 
tantra-prakriti-parikalpanayd  eveti  siddham  | vedasya  hi  mrapeksham 
svdrihe  prdmanyaih  raver  iva  rupa-vishaye  purusha-vachasuih  tu  muldn- 
tardpekshaih  svdrthc  prdmdnyam  vaktri-sinriti-vyavahitam  cha  iti  vipra- 
karshah  \ tasmdd  veda-viruddhe  vishaye  smrity- anavakdsa- prasango  na 
doshah  | 

“Bat  now  the  second  chapter  is  commenced  with  the  view  of  effect- 
ing the  following  objects,  viz.  {a)  to  refute,  in  our  own  favour,  the 
charge  of  contradicting  the  reasonings  of  the  Smriti,  to  shew  {b)  that 
the  doctrines  regarding  Pradhana,  etc.,  have  nothing  more  than  an  ap- 
pearance of  reason,  and  (c)  that  the  manner  in  which  the  subjects  of 
creation,  etc.,  are  treated  in  each  of  the  Upanishads  is  unimpeachable. 
First  of  all  then  the  author  states,  and  removes,  the  objection  of  con- 
trariety to  the  Smriti.  Our  opponents  urge  that  it  is  incorrect  to  say 
that  the  omniscient  Brahma  is  the  cause  of  the  world.  Why  ? Because, 
(l)as  they  allege,  that  doctrine  ‘is  chargeable  with  the  objection  of  setting 
aside  the  Smriti  as  useless’(Br,  Sutra,  ii.  1, 1).  This  term  ‘ Smriti’  denotes 
a systematic  treatise  ( tantra ) composed  by  an  eminent  rishi,  and  received 
hv  the  learned ; and  there  are  other  Smritis  in  conformity  with  it.  And 
the  alleged  difficulty  is  that  (on  the  theory  that  Brahma  is  the  cause)  all 
these  would  be  set  aside  as  useless  ; since  they  propound  an  unconscious 
Pradhana  as  the  self-dependent  cause  of  the  world.  The  Smritis  of 
Manu  and  others,  indeed,  which  affirm  that  by  means  of  the  agnihotra 
and  other  enjoined  ceremonies,  the  objects  desired  (by  those  who  practise 
these  rites)  will  be  accomplished,  will  still  retain  their  use,  viz.  of  pre- 
scribing the  objects  to  be  pursued,  viz.  the  various  duties  of  the  four 
castes  and  orders, — that  such  and  such  a caste  shall  be  initiated  at  such 
a time  and  by  such  a process,  and  shall  follow  such  and  such  a mode  of 
life,  that  the  Yeda  is  to  be  studied,  that  the  cessation  of  study  is  to 
take  place,  and  that  union  with  a woman  following  the  same  rites  is  to 

164  See  above,  p.  131,  and  the  First  Volume  of  this  work,  pp.  188,  and  510. 
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celebrated,  in  such  and  such  ways.  But  [on  the  hypothesis  of  Brahma 
being  the  creator]  no  such  room  is  left  for  the  Smritis  of  Kapila  and 
others,  on  the  ground  of  any  ceremonies  to  he  performed  [in  conformity 
with  their  prescriptions] ; for  they  have  been  composed  as  embodying 
perfect  systems  affording  the  means  of  final  liberation.  If  in  this 
respect  also  no  place  be  left  for  them  the  difficulty  will  arise  that  they 
are  quite  useless.  And  hence  the  conclusion  is  reached  that  the  Upani- 
shads  should  he  interpreted  so  as  to  harmonize  with  them.  But,  such 
being  the  case,  how,  it  is  again  objected,  have  you  determined  on  the 
strength  of  the  reasons  furnished  by  the  texts  about  ‘beholding,’  etc., 
that  it  is  the  meaning  of  the  Yeda  that  Brahma  is  the  omniscient  cause 
of  the  world,  thus  exposing  yourself  to  the  charge  of  leaving  no  place 
for  the  Smriti  ? Although  we  hold  that  this  charge  is  harmless  as  regards 
those  who  think  for  themselves ; yet  men  have  for  the  most  part  no 
independent  opinion,  and  are  unable  by  an  unassisted  act  of  their  own 
judgment  to  determine  the  sense  of  the  Yedas,  and  will  consequently  lean 
upon  the  Smritis  composed  by  renowned  authors,  and  adopt  the  sense  of 
the  V edas  which  they  enforce : and  from  their  lofty  opinion  of  these  authors 
they  will  have  no  confidence  in  our  interpretations.  And  it  is  moreover 
urged  (2)  that  Kapila  and  the  others  are  declared  by  the  Smriti  to  have 
possessed  an  unobstructed  intuitive  ( ursha l65)  knowledge  ; and  there  is 
also  a Yedic  text  to  the  effect  ‘ He  who  of  old  sustains  with  manifold 
knowledge  Kapila  when  he  is  produced,  and  beholds  him  when  born,’  etc. 
(S'vetasv.  IJp.  v.  2).  Consequently  their  doctrines  cannot  be  imagined 
to  be  untrue.  And  they  further  support  their  tenets  by  argument.  On 
these  grounds  also,  it  is  urged,  the  Upanishads  must  be  interpreted  by 
the  aid  of  the  Smritis.  The  questions  thus  raised  are  settled  by  the  con- 
cluding words  of  the  Sutra,  ‘Ho;  for  this  conclusion  is  vitiated  by  the 
objection  that  other  Smritis  would  in  this  way  be  rendered  useless.’  (1) 
If  the  doctrine  that  God  is  the  cause  of  the  world  is  chargeable  with 
the  objection  that  it  leaves  no  room  for  the  Smriti,  in  the  same  way  the 
difficulty  will  arise  (on  the  other  theory)  that  other  texts  of  the  Smriti 
which  affirm  that  God  is  the  cause  will  be  set  aside.  These  we  shall 
adduce.”  After  quoting  some  passages,  Sankara  proceeds  : “In  the 
same  manner  in  numerous  texts  of  the  Smriti  God  is  shewn  to  be  both 
the  instrumental  and  the  material  cause.  I must  answer  on  the 
’65  See  above,  pp.  116,  118,  and  127. 


OF  THE  VEDAS,  HELD  BV  INDIAN  AUTHORS. 


189 


strength  of  the  Smriti  the  person  who  opposes  me  on  the  same  ground, 
and  so  I just  indicate  this  objection  against  his  views  as  having  the 
effect  of  setting  aside  other  Smritis.  But  it  has  been  shown  that  the 
sense  of  the  Yedic  texts  is  in  favour  of  the  causality  of  God.  And 
since,  if  the  Smritis  are  at  variance  with  each  other,  we  must  of  neces- 
sity accept  the  one  set  and  reject  the  other,  those  of  them  which  are  con- 
formable to  the  Veda  will  be  authoritative,  and  the  rest  will  deserve 
no  attention : for  it  has  been  said  in  the  section  (of  the  Purva  Mimansa) 
on  proof  (i.  3,  3),  that  ‘if  it  (the  Smriti)  be  contrary  (to  the  Veda)  it 
must  be  disregarded  ; but  if  there  be  no  (contrariety)  it  must  be  in- 
i’ rred  (that  the  former  is  founded  on  the  latter).’  And  it  is  inconceiv- 
able that  anyone  should  discover  things  beyond  the  reach  of  the  senses 
without  the  aid  of  the  Veda,  since  the  means  of  doing  so  are  wanting. 
If  it  be  urged  that  we  can  conceive  such  discovery  (of  imperceptible 
things  without  the  help  of  the  Veda)  as  possible  in  the  case  of  Kapila 
and  other  perfect  persons  ( siddhantim ),  because  there  was  nothing  to 
obstruct  their  knowledge ; — we  reply,  Ho;  because  perfection  ( siddhi ) 
is  dependent  upon  something  else,  viz.  on  the  practice  of  duty.  How 
duty  is  defined  as  something  which  is  enjoined.  And  the  subject- 
matter  of  an  injunction  which  was  previously  promulgated  cannot  be 
called  into  doubt  on  the  strength  of  the  words  of  a man  who  became 
perfect  at  a subsequent  period.  And  even  on  the  supposition  that  con- 
fidence could  be  placed  in  such  ‘perfect’  persons,  yet,  as  they  are 
numerous,  and  as  such  a mutual  contradiction  as  we  have  already 
pointed  out  exists  between  the  Smritis  of  different  ‘perfect’  persons, 
there  is  no  means  left  of  determining  the  truth,  but  reliance  on  the  Veda. 
Causeless  partiality  to  any  particular  Smriti,  on  the  part  even  of  a man 
who  has  no  independent  opinion,  is  improper ; but  if  anyone  ever  does 
exhibit  such  partiality,  the  charge  of  depriving  truth  of  all  fixity  at- 
taches to  his  procedure,  because  the  opinions  of  men  (which  he  takes 
as  the  standard  of  his  belief)  assume  all  sorts  of  forms.  Consequently 
his  j udgment  also  should  be  directed  into  the  right  path  by  indicating 
the  mutual  contradictions  between  the  different  Smritis,  and  by  dis- 
tinguishing those  of  them  which  are  conformable  to,  from  those  which 
are  at  variance  with,  the  Veda.  And  (2)  the  Vedic  text  which  has  been 
pointed  out,  showing  the  transcendent  character  of  Kapila’s  knowledge, 
cannot  be  a warrant  for  believing  the  doctrine  of  Kapila,  though  con- 
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trary  to  the  Veda,  since  the  word  Kapila  * has,  in  this  text,  a general 
sense’  [applicable  to  others  besides  the  author  of  the  Sankhya]  (Him. 
Sutra,  i.  1,  31),  and  another  Kapila  called  Vasudeva,  the  consumer  of 
Sagara’s  sons,  is  also  mentioned  in  the  Smriti ; and  since  the  indication 
of  something  which  has  a different  object  in  view,  and  is  therefore  irrele- 
vant to  the  matter  in  question,  can  prove  nothing.’168  There  is,  besides, 
another  text  of  the  Veda  which  sets  forth  the  eminent  diginity  of  Manu  in 
these  terms,  1 Whatever  Manu  said  is  medicine.’ 167  And  Manu — when 
he  employs  the  words  (xii.  91),  ‘ He  who,  with  impartial  eye,  beholds 
himself  in  all  beings,  and  all  beings  in  himself,  thus  sacrificing  his 
own  personalty,  attains  to  self-refulgence ; ’ and,  by  saying  this  com- 
mends the  tenet  that  everything  is  one  with  the  supreme  Spirit — must 
be  understood  as  censuring  Kapila’s  doctrine.  For  Kapila  does  not 
assent  to  the  identity  of  Brahma  and  the  universe,  since  he  holds  a 
diversity  of  souls.”  . . . (After  quoting  one  passage  from  the  Haha- 
bharata,  and  another  from  the  Veda,  to  prove  that  Kapila  is  wrong, 
S'ankara  proceeds) : “ Hence  it  is  proved  that  Kapila’s  system  is  at 
variance  with  the  Veda  and  with  the  words  of  Manu,  who  follows  the 
Veda,  not  only  in  supposing  an  independent  Prakriti  (nature),  but  also 
in  supposing  a diversity  of  souls.  How  the  Veda  has  an  independent 
authority  in  regard  to  its  own  contents,  as  the  sun  has  (an  inherent 
power)  of  manifesting  forms  ; whilst  the  words  of  men  have,  as  regards 
their  own  sense,  an  authority  which  is  dependent  on  another  source 
(the  Veda),  and  which  is  distinguished  (from  the  authority  of  the 
Veda)  by  the  fact  of  their  authors  being  remembered.  Consequently 
it  forms  no  objection  to  a doctrine  that  it  sets  aside  a Smriti  on  a point 
which  is  contrary  to  the  Veda.” 

166  The  words  thus  translated  are  explained  as  follows  in  the  Gloss  of  Govinda 
Ananda : Kincha  “ yah  Kapilam  jnanair  bibhartli  tam  isvaram  pasyed"  iti  vidhlyate 
tatha  cha  anydrthasya  isvara-pratipatti-seshasya  Kapila-sarvajnatvasya  darsanam 
anuvddas  tasya  manantarena  prapti-sunyasya  svdrtha-sddhakatodyogad  na  anuvdda- 
matrdd  sarvajnatva-siddhir  ity  aha  | “ And  it  is  enjoined  (in  the  text  of  the  S'vetil- 
s'vatara  Upamshad) : ‘ Let  him  behold  that  Is'vara  who  nourishes  Kapila  with  various 
knowledge ; ’ and  so  since  this  ‘ indication  ’ of,  this  reference  to,  the  omniscience  of 
Kapila,  which  has  another  object  in  view,  and  ends  in  the  establishment  of  an  Is'vara, 
and  which  on  other  grounds  is  shewn  to  be  irrelevant,  cannot  prove  its  own  meaning, 
— this  mere  reference  does  not  suffice  to  evince  Kapila’s  omniscience  : — This  is  what 
S'ankara  means  to  say.” 

167  See  the  First  Volume  of  this  work,  pp.  188  and  510. 
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See  also  S'ankara’s  commentary  on  the  Taittiriya  Upanishad,  Bib. 
Ind.  vii.  pp.  136,  137,  where  he  says  : 

Ktipila  - k&ntidadi  - ta/rka  - Stistra  - virodhah  iti  chet  | na  | teshtim  multi- 
bhtive  veda-virodhe  cha  Ihrtintyopapatteh  \ 

“If  it  be  objected  that  this  is  contrary  to  the  rationalistic  doctrines 
of  Kapila  and  Kanada  [and  therefore  wrong],  I answer  no,  since  these 
doctrines  are  proved  to  he  erroneous,  as  having  no  foundation,  and  as 
being  in  opposition  to  the  Yeda.” 

His  remarks  on  a passage  of  the  Prasna  TJpanishad,  which  are  as 
follows,  afford  a curious  specimen  of  the  contemptuous  manner  in  which 
this  orthodox  Vedantist  treats  the  heretical  Sankhyas,  etc.  (Prasna  Up. 
vi.  4 ; Bib.  Ind.  viii.  244) : 

Stinkhytis  tu  avidyti-  dhytiropitam  eva  purushe  karttritvam  kriyti-htira- 
kam  phalarh  cha  iti  kalpayitvti  tigama-vtihyatvtit  punas  tatas  irasyantaa 
paramtirthatah  eva  Ihoktritvam  purushasya  ichchhanti  | tattvtintararh  cha 
pradhtinam  puruslitit  paramtiirtha-vastu-lhutarn  eva  kalpayanto  '‘nya-ttir- 
kika-lcrita-huddhi-vishaytih  santo  vihanyante  \ Tathti  itare  ttirkiktih  stin- 
lchyair  ity  evam  paraspara-viruddhtirtha-kalpantitah  timishtirthinah  iva 
prtinino  ’ nyonyam  viruddhamtintih  artha-darsitvtit  paramtirtha- tattvtit 
tad-duram  eva  apakrishyante  j atas  tan-matam  antidritya  vedtinttirtha- 
tattvam  ekatoa-darsanam  prati  tidaravanto  mumukshavah  syur  xti  ttirkika- 
mate  dosha-darsanam  kinchid  uchyate  'smtibhir  na  tu  ttirkika-ttitparyyena  | 
“The  followers  of  the  Sankhya  imagine  that  the  functions  of  action, 
and  the  enjoyment  of  reward  which  causes  action,  become  erroneously 
attributed  to  the  soul  ( purusha ) in  consequence  of  supervening  ignorance ; 
but  as  this  doctrine  differs  from  that  of  Scripture,  they  become  afraid  of 
it,  and  seek  to  ascribe  to  the  soul  enjoyment  in  the  proper  sense.  And 
supposing  another  principle  distinct  from  soul,  viz.  Pradhana  (or  na- 
ture), which  they  regard  as  substance  in  the  proper  sense,  they  become 
the  objects  of  correction  by  other  rationalists,  and  are  crushed.  Thus, 
in  consequence  of  the  contrariety  between  the  conceptions  of  the  San- 
khyas and  those  of  other  freethinkers,  the  two  parties  quarrel  with 
each  other  like  animals  fighting  for  flesh;  and  thus,  from  their  having 
an  (exclusive)  regard  to  (their  own)  views,  they  are  all  drawn  away 
to  a distance  from  the  essential  truth.  Wherefore  let  men,  disregarding 
their  tenets,  seek  for  final  liberation  by  paying  honour  to  the  principles 
of  the  Yedantic  doctrine,  which  maintains  the  unity  of  all  being.  We 
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have  thus  pointed  out  something  of  the  errors  of  the  rationalists,  and 
have  said  nothing  in  accordance  with  their  views.” 

IY. — In  thus  depreciating  Kapila,  S'ankara  is  in  direct  opposition  to 
the  Bhagavata  Purana  (which,  however,  may  be  a work  of  later  date 
than  his168),  in  which  the  author  of  the  Sankhya  is  spoken  of  with  the 
greatest  reverence.  Thus  in  Bhag.  Pur.  i.  3,  10,  he  is  described  as 
the  fifth  incarnation  of  Vishnu  : 

Panchamah  Kapilo  ndma  siddliesah  kdla-viplutam  | provachdsuraye 
sdnkhyam  tattva-yrdma-vinirnayam  | 

“ In  his  fifth  manifestation,  he  [in  the  form  of]  Kapila,  and  lord  of 
saints,  declared  to  Asuri  the  Sankhya  which  defines  the  series  of  prin- 
ciples, and  which  had  been  lost  through  the  lapse  of  time.” 

And  again,  in  Bhag.  Pur.  ix.  8,  12,  13,  Kapila  is  made  the  subject 
of  eulogy.  A legend  narrates  that  the  sixty  thousand  sons  of  king 
Sagara,  conceiving  Kapila  to  be  the  robber  of  a horse  which  had  been 
carried  away  from  their  sacrifice,  advanced  to  slay  him,  when  they 
were  burnt  up  by  fire  issuing  from  his  body.  The  author  of  the 
Purana,  however,  denies  that  this  was  in  any  degree  owing  to  passion 
on  the  part  of  the  sage  : 

JVd  sadhu-vado  muni-kopa-lharjitdh  nripendra-putrdh  iti  sattva-dha- 
mani  \ katham  tamo  roshamayaih  vilhavyate  jagat-pavitrdtmani  khe  rajo 
hhuvah  | yasyeritd  sdnkhyamayl  dridheha  naur  yayd  mumukshus  tarate 
duratyayam  \ Ihavarnavam  mrityu-patham  vipaschitah  parutma-bhutasya 
katham  prithanmatih  \ 

“It  is  not  an  assertion  befitting  a good  man  to  say  that  the  king’s 
sons  were  burnt  up  by  the  wrath  of  the  sage ; for  how  is  it  conceivable 
that  the  darkness  ( tamas ) of  anger  should  reside  in  the  abode  of  good- 
ness ( sattva ),  or  that  the  dust  (or  passion,  rajas)  of  the  earth  should 
ascend  into  the  sky,  the  region  of  purity  ? How  could  that  sage,  one 
with  the  supreme  Spirit,  by  whom  the  strong  ship  of  the  Sankhya  was 
launched,  on  which  the  man  seeking  emancipation  crosses  the  ocean 
of  existence,  hard  to  be  traversed,  and  leading  to  death, — how  could  he 
entertain  the  idea  of  any  distinction  between  himself  and  others  [and 
so  treat  any  one  as  an  enemy]  ? ” 

It  is  not  necessary  for  me  to  quote  any  further  passages  in  praise  of 
the  author  of  the  Sankhya.  There  is  a great  deal  about  this  system 
168  See  Wilson’s  Vish.  Pur.,  preface,  pp.  xliv.  and  li. 
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in  the  Mahabharata,  Santiparvan,  verses  11,037  ff.  See  Colebrooke’s 
Essays,  i.  236  (p.  149  of  Williams  and  Horgate’s  ed.) ; Wilson’s  Vishnu 
Purana,  pref.  p.  xciv.  and  text,  pp.  18  tf.  with  notes;  Bhagavata  Purana, 
iii.  chapters  24-30 ; Weber’s  Ind.  Stud,  passim ; Dr.  Boer’s  Introduc- 
tion to  S'vetasvatara  Upanishad,  Bibl.  Ind.  xv.  35  ff.  ; and  Dr.  Hall’s 
preface  to  the  Sankhya-sara  in  the  Bibl.  Ind.  p.  19,  note. 

We  have  thus  seen  that  a distinct  line  of  demarcation  is  drawn  by 
the  most  accurate  and  critical  of  the  Indian  writers,  between  the  Sluti, 
which  they  define  to  be  superhuman  and  independent,  and  the  Smriti, 
which  they  regard  as  of  human  origin,  and  as  dependent  for  its  author- 
ity on  its  conformity  with  the  S'ruti.  Sankara,  indeed,  as  we  have  also 
observed  (above,  p.  183  f.),  goes  very  nearly,  if  not  altogether,  so  far  as 
to  assign  an  independent  foundation  to  the  Smritis ; but  he  confines  this 
distinction  to  such  of  these  works  as  coincide  in  doctrine  with  the  S'ruti 
or  Veda,  according  to  his  own  Vedantic  interpretation  of  its  principles, 
while  all  other  speculators  are  denounced  by  him  as  heterodox.  It  is, 
however,  clear  from  the  S'vetasvatara  Upanishad,  the  Mahabharata,  the 
Bhagavad  Gita,  the  Vishnu,  and  the  Bhagavata  Puranas,  etc.,  that  the 
doctrines  of  the  Sankhya  must  have  been  very  prevalent  in  ancient 
times,  and  that  S'ankara,  when  he  condemned  them  as  erroneous,  must 
have  done  so  in  the  face  of  many  powerful  opponents.169 

169  I quote  the  following  passage  from  Dr.  Roer’s  Introduction  to  the  S'vetasvatara 
Upanishad,  pp.  36 f. : “At  the  time  of  the  composition  of  the  S’wetaswatara,  the 
Sankhya  was  not  a new  system,  which  had  to  overcome  the  resistance  of  old  received 
opinions,  and  the  prejudices  of  men  in  power,  whose  interest  might  be  opposed  to  the 
introduction  of  a doctrine  by  which  their  authority  could  he  questioned.  It  had 
found  many  adherents;  it  was  the  doctrine  of  Manu,  of  some  parts  of  the  Maha- 
bharata, and  to  its  founder  divine  honour  had  been  assigned  by  general  consent.  It 
was  a doctrine  whose  argumentative  portion  demanded  respect,  and  as  it  was  admitted 
by  many  Bramhans  ( sic ),  distinguished  for  their  knowledge  of  the  Vedas,  it  could  not 
be  treated  as  a heresy.  The  most  learned  and  eminent  of  the  Bramhans  were  evidently 
divided  among  themselves  with  reference  to  the  truth  of  the  Sankhya  and  Vedanta, 
and  this  must  have  afforded  to  the  opponents  of  the  Vedaic  system  a most  powerful 
weapon  for  attacking  the  Vedas  themselves.  If  both  the  Sankhya  and  Vedanta  are 
divine  revelations,  both  must  he  true ; hut  if  the  doctrine  of  the  one  is  true,  the  doc- 
trine of  the  other  is  wrong  ; for  they  are  contradictory  among  themselves.  Further, 
if  both  are  derived  from  the  Vedas,  it  is  evident  that  also  the  latter  cannot  reveal  the 
truth,  because  they  would  teach  opposite  opinions  about  one  and  the  same  point.  Such 
objections  to  the  Vedas  had  been  made  already  in  ancient  times,  as  is  clear  from  the 
Upanishads,  from  several  passages  of  Manu,  from  Yaska,  etc. ; and  under  these  cir- 
cumstances it  cannot  be  wondered  at,  if  early  attempts  were  made  to  reconcile  the 
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It  is  not  necessary  for  me  here  to  inquire  with  any  accuracy  what 
the  relation  was  in  which  the  different  philosophical  systems  stood  to 
each  other  in  former  ages.  It  may  suffice  to  say  that  the  more  thorough- 
going adherents  of  each — of  the  Vedanta,  the  Sankhya,  the  Nyaya, 
etc. — must,  according  to  all  appearance,  have  maintained  their  respec- 
tive principles  with  the  utmost  earnestness  and  tenacity,  and  could  not 
have  admitted  that  any  of  the  rival  systems  was  superior  to  their  own 
in  any  particular.  It  is  impossible  to  study  the  Sutras  of  the  several 
schools,  and  come  to  any  other  conclusion.  The  more  popular  systems 
of  the  Puranas,  on  the  other  hand,  blended  various  tenets  of  the  dif- 
ferent systems  syneretically  together.  In  modem  times  the  superior 
orthodoxy  of  the  Vedanta  seefhs  to  he  generally  admitted.  But  even 
some  who  hold  this  opinion  refuse  to  follow  the  example  of  Sankara  in 
denouncing  the  founders  of  the  rival  schools  as  heretical.  On  the  con- 
trary, they  regard  them  all  as  inspired  Munis,  who,  by  adapting  their 
doctrines  to  the  capacities  or  tendencies  of  different  students,  have 
paved  the  way  for  the  ultimate  reception  of  the  Vedantic  system. 
Such  is  the  view  taken  in  the  Prasthana-bheda  of  Madhusudana  Saras- 
vati,  who  gives  the  following  lucid  summary  of  the  leading  principles 
of  the  different  schools  of  speculation  (Weber’s  Indische  Studien,  i.  23) : 
Sarveshdin  cha  sankshepena  trividhah  eva  prasthuna-bhedah  | tatra 
urambha-vadah  ekah  | parindma-vddo  dvitlyah  | vivartta-vddas  tritlyah  \ 
pdrthivdpya-taijasa-vdyavlyds  chaturvidhdh  paramdnavo  dvy-anukadi- 
kramena  brahmdnda-paryantaih  jayad  drambhante  | asad  eva  karyyam 
karaka-vydpdrdd  utpadyate  iti  prathamas  tdrkikdndm  mimdihsa- 
kdndiii  cha  \ sattva  - rajas  - tamo  - gundtmakam  pradhdnam  eva  viahad- 
ahankdrddi  - kramena  jagad-dkdrena  parinamate  | purvam  api  sukshma- 
rupcna  sad  eva  kdryafh  kdrana-vyupdrena  abhivyajyate  iti  dvitlyah 
pakshah  Sdnkliya  -Yoga  - Pdtanjala  - Pdsupatdnum  | JBrahnanah  pari- 
ndmo  jagad  iti  Vaishnavdndm  | sva-prakdsa-paramunandudvitiyam  Brah- 
ma sva-mdyd-vasdd  mithyaiva  jagad-dkdrena  kalpate  iti  tritiyah  paksho 

tenets  of  the  Vedanta  aad  Sankhya  to  save  the  uniformity  of  the  doctrine,  and 
thereby  the  sacredness  of  the  Vedas  as  the  Scriptures  derived  from  the  immediate 
revelation  of  God.  So,  for  instance,  it  is  recorded  that  Vyasa,  the  reputed  author  of 
the  Bramha  Sutras,  wrote  also  a commentary  to  Patanjali’s  Yoga-s'astra,  which  is  still 
extant  under  his  name.  In  the  same  manner  composed  Gaudapada,  the  eminent 
Vedantist,  and  teacher  of  Sankara’s  teacher,  Govinda,  a commentary  to  Is' vara 
Krishna’s  Sankhya  Karika ; and  the  Bhagavad  Gita  has  also  the  same  object.” 
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Prahma-vddindm  | sarvesham  prasthdna-karttrlndm  munindm  vivartta- 
vdda-paryavasanena  advitlye  Paramesvare  eva  pratipudye  tatparyam  | na 
hi  te  munayo  bhrantah  sarvajnatvat  teshdm  j kintu  vahir-vishaya-prava- 
ndndm  apatatah  purushdrthe  praveso  na  sambhavati  iti  ndstikya-vdra- 
naya  taih  prakdra-bheddh  pradarsituh  | tatra  teshdm  tatparyam  abuddhva 
veda-viruddhe  ’ py  arthe  tatparyam  utprekshamdnds  tan-matam  eva  upd- 
deyatvena  grihnanto  jandh  ndnd-patha-jusho  bhavanti  \ iti  sarvam  ana- 
vadyam  \ 

“ The  difference  in  principle  between  these  various  schools  is,  when 
briefly  stated,  three-fold.  The  first  doctrine  is  that  of  a commencement 
of  the  world ; the  second  is  that  of  an  evolution ; the  third  is  that  of 
an  illusion.  Atoms  of  four  descriptions — earthy,  aqueous,  igneous,  and 
aerial — beginning  with  compounds  of  two  atoms,  and  ending  in  the 
egg  of  Brahma  (the  world),  originate  the  universe : and  effects,  pre- 
viously non-existent,  come  into  being  from  the  action  of  a causer.  This 
is  the  first  theory,  that  of  the  Logicians  and  Mlmansakas.  The  second 
theory,  that  of  the  Sankhyas,  Yogas,  Patanjalas,  and  Pasupatas,  is  that 
Pradhdna  (or  Prakriti  — nature),  consisting  of  the  three  gams  (quali- 
ties), sattva,  rajas,  and  tamas,  is  evolved,  through  the  successive  stages 
of  mahat  (intellect),  and  ahankdra  (consciousness),  etc.,  in  the  form  of 
the  world ; and  that  effects,  which  had  previously  existed  in  a subtile 
form,  are  [merely]  manifested  by  the  action  of  their  cause.  Another 
form  of  this  theoiy  is  that  of  the  Vaishnavas  [the  Ramanujas],  who 
hold  the  universe  to  be  an  evolution  of  Brahma.  The  third  view,  that 
of  the  Brahma-vadins  (Vedantists),  is,  that  Brahma,  the  self-resplen- 
dent, the  supremely  happy,  and  the  one  sole  essence,  assumes,  unreally, 
the  form  of  the  world  through  the  influence  of  his  own  illusion  (Maya). 

The  ultimate  scope  of  all  the  Munis,  authors  of  these  different  sys- 
tems, is  to  support  the  theory  of  illusion,  and  their  only  design  is  to 
establish  the  existence  of  one  Supreme  God,  the  sole  essence ; for  these 
Munis  could  not  be  mistaken  [as  some  of  them  must  have  been,  if 
they  were  not  all  of  one  opinion,  or,  as  those  of  them  must  have  been 
who  did  not  hold  Vedantic  principles],  since  they  were  omniscient. 
But  as  they  saw  that  men,  addicted  to  the  pursuit  of  external  objects, 
could  not  all  at  once  penetrate  into  the  highest  truth,  they  held  out  to 
them  a variety  of  theories,  in  order  that  they  might  not  fall  into  atheism. 
Misunderstanding  the  object  which  the  Munis  thus  had  in  view,  and 
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representing  that  they  even  designed  to  propound  doctrines  contrary 
to  the  Yedas,  men  have  come  to  regard  the  specific  doctrines  of  these 
several  schools  with  preference,  and  thus  become  adherents  of  a variety 
of  systems.  Thus  all  has  been  satisfactorily  stated.” 

I find  that  VijnanaBhikshu,  the  commentator  on  the  Sankhya  aphor- 
isms, takes  very  nearly  the  same  view  as  is  here  quoted  from  Madhu- 
sudana  Sarasvatl,  in  regard  to  the  superiority  of  the  Brahma  Mlmansa 
or  Vedanta  over  the  other  Darsanas. 

In  his  Sankhya-pravachana-bhashya  (Bibliotheca  Indica,  pp.  3 ff.), 
he  thus  writes  : 

Syud  etat  \ JVyaya-vaisekikdbhyam  atra  avirodho  bhavatu  | brahma- 
mimdmsd-yogdbhydm  tu  virodho  ' sty  eva  \ tdbhydm  nityesvara-sudhanut  | 
atra  cJia  Isvarasya  pratishidhyamdnatvdt  \ na  cha  atrdpi  vydvahdrika- 
puramurthika-bhedena  sesvara-nirlsvara-vddayor  avirodho  'stu  sesvara- 
vddasya  upusand-paratva-sambhavdd  iti  vdcliyam  \ viniyamahdbhdvdt  | 
isvaro  hi  durjneyah  iti  nirisvaratvam  api  loha-vyavahara-siddham  aisva- 
ryya-vairdgydya  anuvaditum  sahjate  dtmanah  sagunatvam  iva  \ na  tu 
kvdpi  sruty-uddv  isvarah  sphutam  pratishidhyate  yena  seivara-vddasyaiva 
vyavdharikatvam  avadhuryeta  iti  \ atra  uchyate  \ atrdpi  vydvahdriha- 
puramdrthika -bhuvo  bhavati  | “asatyam  apratishtham  te  jag  ad  dhur 
anlsvaram”  ityudi-sustrair  nirisvara-vdidasya  ninditatvdt  \ asminn  ova 
lustre  vydvalidriJcasyaiva  pratishedhasya  aisvaryya-vairdgyudy-artham 
anuvudatvauchitydt  \ yadi  hi  lauhdyatika-niatdnusurena  nityaisvaryyam 
na  pratishidhyeta  tadu  paripurna-nitya-nirdoshaisvaryya-darsanena  tatra 
chittu.vesato  vivekdbhydsa  - pratibandliah  syud  iti  sunkhydchdryydndm 
dsayah  \ sesvara-vddasya  na  kvdpi  nindudikam  asti  yena  upusanddi-para- 
tayd  tat  sdstraih  sankochyeta  | yat  tu  “ ndsti  sankhya-  samarn  jndnarh 
ndsti  yoga-samam  balam  \ atra  vah  samsayo  mu  bhuj  jndnaiii  sdnkhyam 
param  smritam ” ityddi  vdkyani  tad-vivekumse  eva  sdnkhya-jndnasya  dar- 
sandntarebhyah  utkarshani  pratipddayati  na  tv  isvara-pratishedumse  'pi  | 
tathu  Pardsarudy-akhila-sishta-sanivuddd  api  sesvara-vddasyaiva  pura- 
mdrthikatvam  avadhuryate  | api  cha  “Akshapuda-pramte  cha  Kunude 
sdnkhya-yogayoh  | tydjyah  iruti-virudho  'ms ah  sruty-eka-saranair  nri- 
bhih  | Jaiminlye  cha  Vaiydse  virudhdmso  na  kaschana  | srutyu  vedurtlia- 
vijnune  sruti-puram  gatau  hi  tdv  ” iti  Parusaropapurunddibhyo  'pi 
brahma-mlmdmsdyah  isvardmse  balavattvam  | yathu  j “ nydya-tantrdny 
anekdni  tais  tair  uktdni  vddibhih,  | hetv-dgama-saddehurair  yad  yuktaih 
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tad  upasyatdm ” iti  moksha-dharma-vakyad  api  Par asar tidy -akhila-sishta- 
vyavahdrena  brahma-mimdmsd-nydya-vaiseshikddy-uktah  isvara-sddhaka- 
nydyah  eva  grdhyo  balavattvat  \ tathd  | “ Yam  na  pasyanti  yogindrdh 
sdnkhydh  api  mahesvaram  \ anadi-nidhanam  brahma  tarn  eva  saranam 
vraja”  ityadi-kaurmddi-vdkyaih  sdnkliydndm  isvardjndnasyaiva  nurdya- 
nadind  proktatvdch  cha  \ kincha  brahma-mlmdmsdydh  Isvarah  eva  mukhyo 
vishayah  upakramudibhir  avadhritah  | tatrdmse  tasya  bddhe  sdstrasyaiva 
aprdmdnyam  sydt  | “ y at- par  ah  sabdah  sa  sabddrthah ” iti  nydydt  \ sdn~ 
khya-sdstrasya  tu  purushdrtha-tat-sddJiana-pralriti-purusha-vivekdv  eva 
mukhyo  vishayah  | iti  isvara-pratishedhdmsa-budhe  ’ pi  na  aprdmdnyam  \ 
uYat-parah  sabdah  sa  sabddrthah  ” iti  nydydt  \ atah  sdvakasatayd  sdn- 
khyam  eva  isvara-pratishedhdmse  durbalam  iti  \ na  cha  brahma-mlmdrh- 
sdyam  api  isvarah,  eva  mukhyo  vishayo  na  tu  nityaisvaryam  iti  vaktuni 
sakyate  \ “ smrity-anavakdsa-dosha-prasanga” -rupa-purva-pakshasya  anu- 
papattyd  nityaisvaryya-visishtatvena  eva  brahma-mimdmsd-vishayatvdva- 
dhdrandt  \ brahma-sabdasya  para-brahmany  eva  mukhyatayd  tu  “athatah 
para-brahma-jijndsd  ” iti  na  sutritam  iti  \ etena  sunkhya-virodhad  brali- 
ma-yoga-darsanayoh  kdryyesvara-paratvam  api  na  sdnkanlyam  | prakriti- 
svdtantrydpattyd  llrachandnupapattes  cha  na  anumdnam'"  ityddi  brahma- 
sutra-parampard- nupapattes  cha  \ tathd  “ sa  purveshdm  api  guruhkdlena 
anavachchheddd ” iti yoga-sutra-tadlya-vydsa-bhdshydbhydm  sphutam  isa- 
nityatuvagamdch  cha  iti  \ tasmad  abhyupagama-vuda-praudhi-vudddind 
eva  sankhyasya  vydvahdrikesvara-pratisliedha-paratayd  brahma-mimumsd- 
yogdbhydm  salia  na  virodhah  | abhyupagama-vddas  cha  sdstre  drishtah  \ 
yathd  Vishnu-purdne  (i.  17,  54)  j “Etc  bhinna-drisum  daitydh  vikalpdh 
kathitdh  mayd  \ kritvd'bhyupagamam  tatra  sankshepah  sruyatdm  mama  ” ] 
iti  | astu  vd  pdpindm  jnuna-pratibandhdrtham  dstika- darsanesliv  apy 
amsatah  sruti-viruddhdrtha-vyavasthapanam  teshu  teshv  afiiseshv  apra- 
mdnyafh  cha  | sruti  - smrity  - aviruddheshu  tu  mukhya  - vishayeshu  prd- 
munyam  asty  eva  \ atah  eva  Padma-purdne  brahma-yoga- darsandti- 
riktdndm  darsanundm  nindd  'py  upapadyate  \ Yathd  tatra  Pdrvatlm 
prati  Isvara-vdkyam  | “ srinu  devi  pravakshydmi  tdmasdni  yathd-kra- 
mam  \ yeshdfh  sravana-mdtrena  pdtityaiii  jndnindm  api  | prathamam  hi 
mayaivoktam  S’aivam  Pusupatddikam  \ mach-chhakty-dvesitair  vipraih  sam- 
proktdni  tatah  param  | HYanddena  tu  samproktam  sdstram  vaiseshikam 
mahat  | Gautamena  tathd  nydyam  sdnkhyam  tu  Kapil  end  vai  | dvijan- 
mand  Jaiminind  purvarh  vedamayarthatah  , nirisvarena  vddena  kritam 
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id  strain  mdhattaram  \ Dhishanena  tathd  proktam  chdrvdkam  ati-garhi- 
tam  | daityanam  ndsanurthdya  Vishnund  Buddha-rupinu  \ bauddha-sas- 
tram  asat  proktam  nagna-nila-patudikam  | mdyu-vudam  asach-chhdstram 
prachchhannam  bauddham  eva  cJia  \ mayaiva  kathitam  devi  Jcalau  brdh- 
mana-rupind  | apartham  sruti-vakyanam  darsayat  loka-garhitam  \ kar- 
ma-svarupa-tydjyatvam  atra  cha  pratipudyate  | sarva-karma-paribhraih- 
sud  naishkarmyam  tatra  chochyate  \ pard  tma-jl  ray  or  aikyam  mayd  ’tra 
pratipudyate  \ brahmano  ’ sya  paraih  rupaiii  nirgunam  darsitam  mayd  \ 
sarvasya  jagato  ’py  asya  nusandrtham  kalau  yuge  | vedurthavad  mahdsas- 
tram  mdyd-vudam  avaidikam  | mayaiva  kathitam  devi  jagatdiii  ndsa-kdra- 
nud  ” iti  | adhikam  tu  brahma-mimdiiisd-bhd&hye  prapanchitam  asmdbhir 
iti  | tasmad  dstika-sdstrasya  na  kasydpy  aprdmdnyam  virodho  vd  sva- 
sva-vishayeshu  sarveshdm  abudhdt  avirodhuch  cha  iti  \ nanv  evam  purusha- 
bahutvdmse  ' py  asya  sdstrasya  abhyupagama-vddatvam  sydt  \ na  sydt  \ 
avirodhut  | brahma-mimdmsdydm  apy  “ aviso  nund-xyapadesud  ” ityddi- 
siitra-jdtairjivdtma-bahutvasyaiva  nirnaydt  \ sankhya-siddha-purushdndm 
utmatvaih  tu  brahma-mimdmsayd  budhyate  eva  \ “ atmd  iti  tu  upayanti” 
iti  tat-sutrena  paramutmanah  eva  paramdrtha-bhumdv  dtmatvdvadhd- 
randt  | tatlidpi  cha  sdnkluyasya  na  aprdmdnyam  \ vydvahdrikdtmano 
jivasya  itara-viveka-jnunasya  moksha-sudhanatve  vivakshitarthe  bddhd- 
bhdvdt  1 etena  sruti-smriti-prasiddhayor  nundtmaikdtmatvayor  vydvahd- 
rika-pdramurthika-bhedena  avirodhah  \ 

“Be  it  so:  let  there  be  here  no  discrepancy  with  the  Xyaya  and 
Yaiseshika.  But  it  will  be  said  that  the  Sankhya  is  really  opposed  to 
the  Brahma-mlmansa  (the  Yedanta)  and  the  Yoga  [of  Patanjali]  ; since 
both  of  these  systems  assert  an  eternal  Isvara  (God),  while  the  Sankhya 
denies  such  an  Isvara.  And  it  must  not  he  said  (the  same  persons 
urge)  that  here  also  [as  in  the  former  case  of  the  Yyaya  and  Yaise- 
shika], owing  to  the  distinction  between  practical  [or  conventional,  or 
regulative]  and  essential  truths,  there  may  be  no  [real]  contrariety 
between  the  theistic  and  the  atheistic  theories,  inasmuch  as  the  theistic 
theory  may  possibly  have  a view  to  devotion  [and  may  therefore  have 
nothing  more  than  a practical  end  in  view] ; — you  are  not,  it  will  be 
said,  to  assert  this,  as  there  is  nothing  to  lead  to  this  conclusion  [or, 
distinction].  For  as  Isvara  is  difficult  to  be  known,  the  atheistic  theory 
also,  which  is  founded  on  popular  opinion,  may,  indeed,  be  adverted  to 
for  the  purpose  of  inspiring  indifference  to  the  conception  of  a Deity, 
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(just  as  it  is  [conventionally]  asserted  that  soul  has  qualities) ; hut 
neither  the  Veda,  nor  any  other  sastra  contains  a distinct  denial  of 
an  Isvara,  by  which  the  merely  practical  [or  conventional]  character  of 
the  theistic  theory  could  he  shewn.  [Consequently  the  theistic  theory 
is  not  a mere  conventional  one,  but  true,  and  the  contradiction  between 
the  atheistic  Sankhya  and  the  theistic  systems  is  real  and  irreconcilable]. 

“ To  this  we  reply  : in  this  case  also  the  distinction  of  practical  and 
essential  truths  holds.  For  although  the  atheistic  theory  is  censured  by 
such  texts  as  the  following  : ‘ They  declare  a world  without  an  Isvara  to 
he  false  and  baseless ; ’ yet  it  was  proper  that  in  this  system  (the  San- 
khya), the  merely  practical  (or  conventional)  denial  [of  Isvara]  should 
be  inculcated  for  the  purpose  of  inspiring  indifference  to  the  conception 
of  a Deity,  and  so  forth.  Because  the  idea  of  the  author  of  the  San- 
khya was  this,  that  if  the  existence  of  an  eternal  Isvara  were  not 
denied,  in  conformity  with  the  doctrine  of  the  Laukayatikas,  men  would 
he  prevented  by  the  contemplation  of  a perfect,  eternal,  and  faultless 
godhead,  and  by  fixing  their  hearts  upon  it,  from  studying  to  discri- 
minate [between  spirit  and  matter].  But  no  censure  on  the  theistic 
theory  is  to  be  found  in  any  work,  whereby  [the  scope  of]  that 
system  might  be  restricted,  as  having  devotion,  etc.,  in  view  as  its 
only  end.  And  as  regards  such  texts  as  the  following : ‘ There  is 
no  knowledge  like  the  Sankhya,  no  power  like  the  Yoga ; doubt  not 
of  this,  the  knowledge  of  the  Sankhya  is  considered  to  he  the  highest,’ 
they  [are  to  be  understood  as]  proving  the  superiority  of  the  Sankhya 
doctrine  over  other  systems,  not  in  respect  of  its  atheism,  but  only  of 
its  discrimination  [between  different  principles].  It  is,  moreover,  estab- 
lished by  the  concurrence  of  Parasara,  and  all  other  well  instructed 
persons,  that  the  theistic  theory  is  that  which  represents  the  essential 
truth.  Further,  such  texts  as  the  following  of  the  Parasara  Upapurana, 
and  other  works,  shew  that  the  strength  of  the  Brahma-mlmansa  lies 
on  the  side  of  its  theism,  viz.,  ‘In  the  systems  of  Akshapada  (Gotama) 
and  Kanada,  and  in  the  Sankhya  and  Yoga,  that  part  which  is  opposed 
to  the  Veda  should  be  rejected  by  all  persons  who  regard  the  Veda  as 
the  sole  authority.  In  the  systems  of  Jaimini  and  Vyasa  (the  Vedanta) 
there  is  no  portion  contrary  to  the  Veda,  since  both  these  sages  have 
attained  to  a perfect  comprehension  of  its  true  meaning.  In  the  same 
way  it  results  from  this  text  of  the  Moksha-dharma  (a  part  of  the 
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Santi-parvan  of  the  Mahabharata),  viz.  : * Many  systems  of  reasoning 
have  been  promulgated  by  different  authors;  [in  these]  whatevei  is 
established  on  grounds  of  reason,  of  scripture  and  of  approved  custom, 
is  to  be  respected ; ’ [from  this  text  also,  I say,  it  results]  that  the 
theory, — declared  in  the  Brahma-mlmansa,  the  Hyaya,  the  Vaiseshika, 
etc.,  in  consonance  with  the  tradition  of  Parasara  and  all  other  well- 
instructed  men, — which  asserts  an  Is  vara,  is  alone  to  be  received,  in 
consequence  of  its  strength ; and  [the  same  thing  follows]  from  the 
fact  that  in  such  passages  as  this  of  the  Kaurma-purana,  etc.,  viz. — 
‘ Take  refuge  with  that  Mahesvara,  that  Brahma  without  beginning 
or  end,  whom  the  most  eminent  Yogins,  and  the  Sankhyas  do  not 
behold,’ — Harayana  (Vishnu)  and  others  assert  that  the  Sankhyas  are 
ignorant  of  Is  vara. 

“Moreover,  Is  vara  is  determined  to  be  the  principal  subject  of  the 
Brahma-mlmansa  by  the  introductory  statement,  etc.,  of  that  system. 
If  it  were  open  to  objection  on  that  side  [i.e.  on  the  side  of  its  principal 
subject],  the  entire  system  would  be  without  authority.  For  it  is  a 
rule  that  ‘ the  sense  of  a word  is  that  which  it  is  intended  to  denote.’ 
Whereas  the  principal  subjects  of  the  Sankhya  are — (1)  the  grand 
object  of  human  pursuit,  and  (2)  the  distinction  between  nature  ( pra - 
leriti)  and  spirit  ( purusha),  which  is  the  instrument  of  attaining  that 
grand  object.  Thus  this  system  does  not  lose  its  authority,  even 
though  it  be  erroneous  in  so  far  as  it  denies  an  Isvara.  For  it  is  a rule 
that  ‘the  sense  of  a word  is  that  which  it  is  intended  to  denote.’ 
Hence,  as  the  Sankhya  has  a certain  applicability  of  its  own,  it  is  weak 
only  in  so  far  as  it  denies  an  Isvara. 

“Hor  can  it  be  alleged  that  it  is  Isvara  only,  and  not  the  eternity  of 
his  existence,  that  is  the  principal  subject  of  the  Brahma-mlmansa; 
since,  through  the  disproof  of  the  objection  ( purva-palcsha ) that  the 
theistic  theory  ‘is  chargable  with  the  defect  of  rendering  the  Smriti 
inapplicable,’170  it  is  ascertained  that  the  assertion  of  an  eternal  Isvara 
is  the  main  object  of  the  Brahma-mlmansa.  But  as  the  word  ‘Brahma’ 
is  properly  employed  to  denote  the  supreme  Brahma,  the  first  aphor- 
ism of  the  Brahma-mlmansa  does  not  run  thus,  ‘ How  follows  the  en- 
quiry regarding  the  supreme  Brahma ; ’ [but  thus,  ‘ How  follows  the 

170  The  aphorism  here  referred  to  (Brahma  Sutras  ii.  1, 1),  with  most  of  Sankara’s 
comment  on  it,  has  been  already  quoted  above,  pp.  185  ff. 
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enquiry  regarding  Brahma.’]  Hence  we  are  not  to  surmise  that,  as  they 
[would  otherwise]  contradict  the  Sankhya,  the  Brahma-mlmansa  and 
Yoga  systems  must  aim  at  establishing  [not  an  eternal  Deity]  but  a 
[secondary]  Isvara,  who  is  merely  an  effect.  For  this  is  disproved  (1) 
by  the  series  of  Brahma  Sutras  (ii.  2,  Iff.)  which  affirm  that  ‘ an  un- 
intelligent cause  of  the  world  cannot  be  inferred,  as  it  is  not  conceiv- 
able that  such  a cause  should  frame  anything,’  and  which  would  be 
rendered  inconclusive  by  the  assumption  of  the  independent  action  of 
Prakriti ; and  (2)  by  the  fact  that  the  eternity  of  God  is  clearly  under- 
stood from  the  Yoga  aphorism  [i.  26],  viz.  ‘ He  is  also  the  instructor 
of  the  ancients,  as  he  is  not  circumscribed  by  time,’  as  well  as  from 
the  commentary  of  Vyasa  thereon.171  Hence,  as  the  Sankhya,  arguing 
on  its  own  special  principles,  and  at  the  same  time  making  a great  dis- 
play of  ingenuity172  and  so  forth,  has  in  view  a merely  practical  denial 
of  an  Isvara,  it  does  not  contradict  the  Brahma-mlmansa  or  the  Yoga. 
The  method  of  reasoning  on  special  principles  is  referred  to  in  the 
S'astra.  Thus  it  is  said  in  the  Vishnu  Purana  [i.  17,  54,  Wilson, 
vol.  ii.  p.  44],  ‘ These  notions,  Daityas,  which  I have  described,  are 
the  guesses  of  persons  who  look  on  the  Deity  as  distinct  from  them- 
selves. Accepting  them  as  partially  correct,  hear  from  me  a summary 
(of  transcendental  truth). 

“ Or  let  it  be  [supposed]  that  even  orthodox  systems,  with  the  view 
of  preventing  sinners  from  attaining  knowledge,  lay  down  doctrines 
which  are  partially  opposed  to  the  Veda ; and  that  in  those  particular 
portions  they  are  not  authoritative.  Still  in  their  principal  contents, 

171  I quote  the  commentary  of  Bhoja-raja  on  this  Sutra,  as  given  by  Dr.  BaUantyne 
(Aphorisms  of  the  Yoga,  part  first,  p.  32) : Purvesham  | adyanam  Brahmddlnam  api 
sa  gurur  upadeshta  yatah  sa  kalena  ndvachchhidyate  andditvat  \ tesharn  punar  ddi- 
mattvad  asti  kalena  avachchhedah  | “ Of  the  ancients,  that  is,  of  the  earliest  [beings], 
Brahma  and  the  rest,  he  is  the  guru , i.e.,  the  instructor,  because  He,  as  having  no 
beginning,  is  not  circumscribed  hv  time ; while  they,  on  the  other  hand,  having  had 
a beginning,  are  circumscribed  by  time.” 

113  I am  indebted  to  Professor  Cowell  for  a satisfactory  interpretation  of  the  first  of 
these  two  phrases,  abhyupagama-vada  and  praudhi-vdda,  as  well  as  for  various  other 
improvements  in  my  translation  of  this  passage.  The  phrase  abhyupagama-siddhdnta 
is  rendered  by  Dr.  BaUantyne  “Implied  dogma”  (Nyaya  aphorisms,  i.  31,  p.  30,  as 
corrected  in  MS.).  Professor  Goldstiicker  s.v.  renders  it  by  “ implied  axiom.”  In 
Bohtlingk  and  Roth’s  Lexicon  the  phrase  abhyupagama-vada  is  rendered  “a  dis- 
cussion in  a conciliatory  spirit.”  In  regard  to  the  sense  of  praudhi-vdda  see  above, 
p.  172. 
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■which  are  consonant  to  the  S'ruti  and  the  Smriti,  they  possess  authority. 
Accordingly,  in  the  Padma  Purana  we  find  a censure  passed  even  uj.on 
the  several  philosophical  systems  ( Darsanas ),  with  the  exception  of  the 
Brahma  (the  Vedanta)  and  the  Yoga.  For  in  that  work  Isvara  (Maha- 
deva)  says  to  Parvatl,  ‘Listen,  goddess,  while  I declare  to  you  the 
Tamasa  works  (the  works  characterised  by  tamas,  or  the  quality  of 
darkness)  in  order;  works  by  the  mere  hearing  of  which  even  wise 
men  become  fallen.  First  of  all,  the  S'aiva  systems,  called  Pasupata, 
etc.,  were  delivered  by  myself.  Then  the  following  were  uttered  by 
Brahmans  penetrated  by  my  power,  viz.  the  great  Vaiseshika  system 
by  Kanada,  and  the  Kyaya,  and  Sankhya,  by  Gotama  and  Kapila  re- 
spectively. Then  the  great  system,  the  Purva-[mlmansa],  was  com- 
posed by  the  Brahman  Jaimini  on  Vedic  subjects,  but  on  atheistic 
principles.  So  too  the  abominable  Charvaka  doctrine  was  declared  by 
Dhishana,173  while  Vishnu,  in  the  form  of  Buddha,  with  a view  to  the 
destruction  of  the  Daityas,174  promulgated  the  false  system  of  the  Baud- 
dhas,  who  go  about  naked,  or  wear  blue  garments.  I myself,  goddess, 
assuming  the  form  of  a Brahman,  uttered  in  the  Kali  age,  the  false 
doctrine  of  Maya  [illusion,  the  more  modern  form  of  the  Vedanta], 
which  is  covert  Buddhism,  which  imputes  a perverted  and  generally 
censured  signification  to  the  words  of  the  Veda,  and  inculcates  the 
abandonment  of  ceremonial  works,  and  an  inactivity  consequent  on  such 
cessation.  In  that  system  I propound  the  identity  of  the  supreme  and 
the  embodied  soul,  and  show  that  the  highest  form  of  this  Brahma  is 
that  in  which  he  is  devoid  of  the  [three]  qualities.  It  was  I myself, 
goddess,  by  whom  this  great  sastra,  which,  composed  of  Vedic  materials 
and  inculcating  the  theory  of  illusion,  is  yet  un- Vedic,  was  declared  in 
the  Kali  age  for  the  destruction  of  this  entire  universe.’  We  have 
entered  into  fuller  explanations  on  this  subject  in  the  Brahma-mimansa- 
bhashya.  There  is,  therefore,  no  want  of  authority,  nor  any  contra- 
diction, in  any  orthodox  system,  for  they  are  all  incapable  of  refutation 
in  their  own  especial  subjects,  and  are  not  mutually  discrepant.  Does, 
then,  this  system  (the  Sankhya)  lay  down  a theory  based  only  on  its 
own  assumptions  in  respect  of  the  multitude  of  souls  also  ? It  does  not. 
For  in  the  Brahma-mimansa  also  it  is  determined  by  such  a kind  of  texts 

175  A name  of  Yriliaspati,  according  to  'Wilson’s  dictionary. 

174  See  Wilson’s  Vishnu  Purana,  pp.  334  ff. 
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as  the  following  (Brahma  Sutras,  ii.  3,  43),  viz.  ‘ the  embodied  spirit  is 
a portion175  of  the  supreme  soul,  from  the  variety  of  appellations,’  that 
there  is  a multitude  of  embodied  spirits.  But  it  is  denied  by  the  Brahma*- 
mlmansa  that  the  spirits  ( purusha ) asserted  hy  the  Sankhya  have  the 
character  of  Soul ; for  it  is  determined  by  the  Brahma  Sutra  (iv.  1,3), 
‘they  approach  Him  as  one  with  themselves,’176  that,  on  the  ground  of 
transcendental  truth,  the  supreme  Soul  alone  has  the  character  of  Soul. 
But,  nevertheless,  the  Sankhya  is  not  unauthoritative  ; for  as  the  know- 
ledge of  its  own  distinctness  from  other  things,  obtained  by  the  em- 
bodied spirit  in  its  worldly  condition,  is  instrumental  to  final  liberation, 
this  system  is  not  erroneous  in  the  particular  subject  matter  which  it 
aims  at  propounding.  In  this  way  it  results  from  the  distinction  of 
practical  and  real,  that  there  is  no  contradiction  between  the  two 
theories  (made  known  by  the  S'ruti  and  Smriti),  of  a multitude  of 
souls,  and  the  unity  of  all  soul. 

The  view  taken  by  iladhusudana,  as  quoted  above,  and  partially 
confirmed  by  Yijnana  Bhikshu,  of  the  ultimate  coincidence  in  principle 
of  all  the  different  schools  of  Hindu  philosophy,  however  mutually 
hostile  in  appearance,  seems,  as  I have  remarked,  to  be  that  which  is 
commonly  entertained  by  modern  Pandits.  (See  Dr.  Ballantyne’s  Sy- 
nopsis of  Science,  advertisement,  p.  iv.)  This  system  of  compromise, 
hwoever,  is  clearly  a deviation  from  the  older  doctrine ; and  it  practi- 
cally abolishes  the  distinction  in  point  of  authority  between  the  Yedas 
and  the  Smritis,  Darsanas,  etc.  For  if  the  Hunis,  authors  of  the  six 
Darsanas,  were  omniscient  and  infallible,  they  must  stand  on  the  same 
level  with  the  Yedas,  which  can  be  nothing  more. 

I return,  however,  from  this  digression  regarding  the  hostility  of 
S'ankara  to  the  adherents  of  the  Sankhya  and  other  rationalistic  schools, 

175  On  this,  however,  S’ankara  (in  loco ) remarks  as  follows  : Jivah  Isvarasya  amso 
bhavitum  arhati  yatha  'gner  visphutingah  | ants  ah  iva  ami  ah  | na  hiniravayavasya  mu- 
Jihyo  ’ihsah  sambhavati  \ Icasmat  punar  niravayavatvat  sa  eva  na  bhavati  | “ nana - 
vyapadesat  j “The  embodied  soul  must  be  ‘a  portion’  of  Isvara,  as  a spark  is  of  fire 
(and  not  merely  dependent  upon  him  as  a servant  on  his  master).  ‘ A portion  ’ means, 

‘ as  it  were  a portion  ; ’ for  nothing  can  be,  in  the  proper  sense,  ‘ a portion  ’ of  that 
which  has  no  parts.  "Why,  then,  as  Is 'vara  has  no  parts,  is  not  the  embodied  soul  the 
very  same  as  he  ? ‘ From  the  variety  of  appellations,’  etc.,  etc.” 

176  The  original  Sutra  runs  thus : Alma  iti  tu  upagaclichhanti  grdhayanti  cha  i 
“ They  approach  Him  as  one  with  themselves,  and  [certain  texts]  cause  them  to 
receive  Him  as  one  with  themselves.”  This  refers  to  certain  texts  which  S'ankara 
adduces  from  one  of  the  Upanishads,  apparently. 
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and  the  opinions  of  later  authors  concerning  the  founders  of  those 
several  systems.  The  distinction  drawn  by  the  Indian  commentators 
quoted  in  this  section  between  the  superhuman  Veda  and  its  human 
appendages,  the  Kalpa  Sutras,  etc.,  as  well  as  the  other  Smritis,  is  not 
borne  out  by  the  texts  which  I have  cited  above  (pp.  8,  31)  from  the 
Brihad  Aranyaka  (=  S'atapatha  Brahmana),  and  Mundaka  Upanishads. 
By  classing  together  the  Yedic  Sanhitas,  and  the  other  works  enume- 
rated in  the  same  passages,  the  authors  of  both  the  Upanishads  seem 
to  place  them  all  upon  an  equal  footing ; and  the  former  of  the  two 
authorities  speaks  of  them  all  as  having  proceeded  from  the  breathing 
of  the  Great  Being.  If  the  one  set  of  works  are  superhuman,  it  may 
fairly  be  argued  that  the  others  are  so  likewise.  According  to  the 
Mundaka  Upanishad,  neither  of  them  (if  we  except  only  the  Yedantas 
or  Upanishads)  can  be  placed  in  the  highest  rank,  as  they  equally  in- 
culcate a science  which  is  only  of  secondary  importance. 

As,  however,  S'ankara  (who,  no  doubt,  perceived  that  it  would  be 
inconsistent  with  modern  theories  to  admit  that  any  of  the  works 
usually  classed  under  the  head  of  Smriti  had  been  really  breathed  forth 
by  the  Creator,  and  that  such  a directly  divine  origin  could,  on  ortho- 
dox principles,  he  assigned  only  to  writings  coming  under  the  desig- 
nation of  S'ruti),  maintains  in  his  comment  on  the  text  of  the  Brihad 
Aranyaka  Upanishad  that  the  whole  of  the  works  there  enumerated, 
excepting  the  Sanhitas  of  the  four  Yedas,  are  in  reality  portions  of  the 
Brahmanas,  it  will  be  necessary  to  quote  his  remarks,  which  are  as 
follows  (Bibl.  Ind.  ii.  855  ff.): 

. . . Nisvasitam  iva  nisvasitam  \ yathd  aprayatnenaiva  purusha-nisvaso 
Ihmaty  *vaih  vd  \ are  kim  tad  nisvasitam,  tato  jdtam  ity  uchyate  \ Yad 
rigv“do  yajurvedah  sdmavedo  ' tharvangirasas  chaturvidham  mantra-jatam  | 
itihdsah  ity  Urvasl-Pururavasor  sathvadddir  “ Urvasl  ha  apsaruh  ” ityddi- 
Irdhmanam  eva  \ puranam  “ asad  vd  idam  agre  dsld”  ityddi  | vidyd 
devajana-vidyd  “vedah  so  ’ yam ” ityddih  [ upanishadah  “priyam  ity  etad 
updslta"  itydidydh  | slokdh  u Irdhmana-prabhavdh  mantras  tad  ete 
slokuh  ” ity  adayah  \ sutrdni  vastu-sangraha-vdkydni  vede  yathd  “ dtmd 
ity  eva  updslta"  ityddlni  | anuvydkhyundni  mantra-vivaranuni  | vydkhya- 
nuni  arthavdddh  | . . . . cram  ashtavidham  hruhmanam  | evam  mantra- 
hrdhtuanayor  eva  grahanam  \ niyata-rachandvato  vidyamdnasyaica  vedasya 
abhivyaktih  purusha-nisvasa-vat  \ na  clia  pnrusha-buddhi-prayatna-pur- 
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vakah  | at  ah  prarnamm  nirapelcshah  eva  svdrthe  | . . . . term  vedasya 
aprdmdnyam  dsankate  \ tad-usanku-nivritty-artham  idam  ulitam  \ puru- 
sJia-nisvdsa-vad  aprayatnotthitatvat  pramdnani  vedo  na  yathd  ’ nyo  gran- 
thah  iti  | 

“ ‘ His  breathing  ’ means,  ‘as  it  were,  his  breathing,’  or  it  denotes  the 
absence  of  effort,  as  in  the  case  of  a man’s  breathing.  We  are  now 
told  what  that  breathing  was  which  was  produced  from  him.  It  was 
the  four  classes  of  mantras  (hymns),  those  of  the  Rich,  Yajush,  Saman. 
and  Atharvangirases  (Atharvana)  ; Itihasa  (or  narrative),  such  as  the 
dialogue  between  UrvasI  and  Pururavas,  viz.  the  passage  in  the  Brah- 
mana  beginning  ‘ UrvasI  the  Apsaras,’  etc.  [S'.  P.  Br.  p.  855]  ; Purana, 
such  as,  ‘ This  was  originally  non-existent,’  etc. ; Vidya  (knowledge), 
the  knowledge  of  the  gods,  as,  ‘ This  is  the  Veda,’  etc.  ; Upanishads, 
such  as,  ‘ Let  him  reverence  this,  as  beloved,’  etc. ; S'lokas,  such  as 
those  here  mentioned,  ‘ The  mantras  are  the  sources  of  the  Brahmanas, 
on  which  subject  there  are  these  slokas,’  etc. ; Sutras  (aphorisms)  oc- 
curring in  the  Yeda  which  condense  the  substance  of  doctrines,  as, 
‘ Let  him  adore  this  as  Soul,’  etc.  ; Anuvyakhyanas,  or  interpretations 
of  the  mantras;  Vyakhyanas,  or  illustrative  remarks.”  The  commen- 
tator adds  alternative  explanations  of  the  two  last  terms,  and  then  pro- 
ceeds: “ Here,  therefore,  eight  sorts  of  texts  occurring  in  the  Brahmanas 
are  referred  to ; and  consequently  the  passage  before  us  embraces  merely 
mantras  and  Brahmanas.  The  manifestation  of  the  Yeda,  which  already 
existed  in  a fixed  form  of  composition,  is  compared  to  the  breathing  of 
a person.  The  Yeda  was  not  the  result  of  an  effort  of  the  intelligence 
of  any  person.1"7  Consequently,  as  proof  in  respect  of  its  own  contents, 
it  is  independent  of  everything  else.” 

S'ankara  terminates  his  remarks  on  this  passage  by  intimating,  as 
one  supposition,  that  the  author  of  the  Upanishad  means,  in  the  words 

177  Compare  S'ankara’s  Comment  on  Brahma  Sutra,  i.  1,  3,  as  quoted  above  in 
p.  106,  where  this  same  text  of  the  Brill.  Ar.  Up.  is  referred  to.  As  the  fact  of 
Brahma  being  the  author  of  the  Vedas  is  there  adduced  to  prove  the  transcendent 
character  of  his  knowledge,  and  of  his  power,  we  must,  apparently  (unless  we  are  to 
charge  the  great  commentator  with  laying  down  inconsistent  doctrines  in  the  two 
passages),  suppose  that  in  the  text  before  us  he  does  not  mean  to  deny  that  Brahma 
was  conscious  of  the  procession  of  the  Vedas,  etc.,  from  himself,  and  cognizant  of  their 
sense  (as  the  author  of  the  Sankhya  aphorisms  and  his  commentator  seem  to  have 
understood,  see  above  p.  135),  but  merely  that  his  consciousness  and  cognizance  were 
not  the  result  of  any  effort  on  his  part. 
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on  which  he  comments,  to  remove  a doubt  regarding  the  authority  of 
the  Yeda,  arising  from  some  words  which  had  preceded,  and  therefore 
affirms  that  “ the  Yeda  is  authoritative,  because  it  was  produced  with- 
out any  effort  of  will,  like  a man’s  breathing,  and  not  in  the  same 
manner  as  other  hooks.”  (See  Sankhya  Sutras,  v.  50 ; above,  p.  135.) 

This  attempt  to  explain  the  whole  of  the  eight  classes  of  works  enu- 
merated in  theTJpanishad  as  nothing  else  than  parts  of  the  Brahmanas, 
cannot  be  regarded  as  altogether  satisfactory,  since  some  of  them,  such 
as  the  Sutras,  have  always  been  referred  to  a distinct  class  of  writings, 
which  are  regarded  as  uninspired  (see  Muller’s  Anc.  Ind.  Lit.  pp.  75, 
86) ; and  the  Itihasas  and  Puranas  had  in  all  probability  become  a 
distinct  class  of  writings  at  the  period  when  the  Upanishad  was  com- 
posed. And  S'ankara’s  explanation  is  rendered  more  improbable  if  we 
compare  with  this  passage  the  other  from  the  Mundaka  Upanishad,  i. 
1,  5,  already  quoted  above  (p.  31),  where  it  is  said,  “The  inferior 
science  consists  of  the  Rich,  Yajush,  Saman,  and  Atharvan  Yedas,  ac- 
centuation (sikshu),  ritual  prescriptions  ( Jcalpa ),  grammar,  commentary 
( nirukta ),  prosody  [chhandas),  and  astronomy.”173  Here  various  ap- 
pendages of  the  Vedas,  which  later  writers  expressly  distinguish  from 
the  Yedas  themselves,  and  distinctly  declare  to  have  no  superhuman 
authority,  are  yet  mentioned  in  the  same  category  with  the  four  San- 
hitas,  or  collections  of  the  hymns,  as  constituting  the  inferior  science 
(in  opposition  to  the  knowledge  of  the  supreme  Spirit).  Prom  this  we 
may  reasonably  infer  that  the  author  of  the  Brihad  Aranyaka  Upani- 
shad also,  when  he  specifies  the  Sutras  and  some  of  the  other  works 

178  I take  the  opportunity  of  introducing  here  Siiyana’s  remarks  on  this  passage  in 
his  Commentary  on  the  Rig-veda,  vol.  i.,  p.  33  : Atigambhlrasya  vedasya  artham 
avabodhayitum  sikshhdlni  shad-angani  pravrittani  \ ata  eva  tesham  apara-vidya- 
rupatvam  Mundakopanishady  Atharvanitcah  amananti  | “ dve  vidye"  ityadi  | . . . . 
sddliana-bhuta-  dharma-jnana-hetutvdt  shad-anga-sahitdndih  karma -kanddnam  apara- 
vidydtvam  | parama-purushiirtha-bhuta-brahma-jnana-hetutvad  tipanishadam  para- 
vidyatvam  | “ The  S'iksha  and  other  five  appendages  are  intended  to  promote  the  com- 
prehension of  the  sense  of  the  very  deep  Yeda.  Hence,  in  the  Mundaka  Upanishad, 
the  followers  of  the  Atharva-veda  declare  that  these  works  belong  to  the  class  of 
inferior  sciences,  thus:  ‘ There  are  two  sciences,’  etc.  [see  the  entire  passage  in  p.  31.] 
Since  the  sections  of  the  Yeda  which  relate  to  ceremonies  [including,  of  course,  the 
hymns],  as  well  as  the  six  appendages,  lead  to  a knowledge  of  duty,  which  is  an  in- 
strument [of  something  further],  they  are  ranked  as  an  inferior  science.  On  the  other 
hand  the  Upanishads,  which  conduct  to  a knowledge  of  Brahma,  the  supreme  object 
of  man,  constitute  the  highest  science.” 
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■which  he  enumerates,  intended  to  speak  of  the  Vedangas  or  appendages 
of  the  Vedas,  and  perhaps  the  Smritis  also,  as  being  the  breathing  of 
Brahma.  The  -works  which  in  the  passage  from  the  Mundaka  are 
called  Kalpa,  are  also  commonly  designated  as  the  Kalpa  Sutras. 

This  conclusion  is  in  some  degree  confirmed  by  referring  to  the  pas- 
sage from  the  Mahabharata,  S'anti-parvan,  7,660,  which  has  been  cited 
in  p.  105,  where  it  is  said  that  the  “great  rishis,  empowered  by  Sva- 
yambhu,  obtained  by  devotion  the  Vedas,  and  the  Itihasas,  which  had 
disappeared  at  the  end  of  the  preceding  Yuga.”  "Whatever  may  be 
the  sense  of  the  word  Itihasa  in  a Vedic  work,  there  can  he  no  doubt 
that  in  the  Mahabharata,  which  is  itself  an  Itihasa,  the  word  refers  to 
that  class  of  metrical  histories.  And  in  this  test  we  see  these  Itihasas 
placed  on  a footing  of  equality  with  the  Vedas,  and  regarded  as  having 
been,  like  them,  pre-existent  and  supernatural.  See  also  the  passage 
from  the  Chhandogya  TTpanishad,  vii.  1,  1 ff.  (Bibl.  Ind.,  vol.  iii.  pp. 
473  ff.),  quoted  above  (p.  33),  where  the  Itihasas  and  Puranas  are  spoken 
of  as  “the  fifth  Veda  of  the  Vedas.”  The  same  title  of  “ fifth  Veda” 
is  applied  to  them  in  the  Bhag.  Pur.  iii.  12,  39  : Itihasa-puruniini pan- 
chamaih  red  am  Isvarah  | sarvebhyah  era  mukhebhyah  sasrije  sarva-dar- 
sanah  \ “ The  omniscient  Is  vara  (God)  created  from  all  his  mouths  the 
Itihasas  aud  Puranas,  as  a fifth  Veda.”  See  also  the  passages  quoted 
above  in  pp.  27-30,  from  the  Puranas  and  Mahabharata,  where  the 
Itihasas  and  Puranas  themselves  are  placed  on  an  equality  with,  if  not 
in  a higher  rank,  than  the  Vedas.  The  claims  put  forward  by  these 
popular  works  on  their  own  behalf  are  not,  indeed,  recognized  as  valid 
by  more  critical  and  scientific  authors,  who,  as  we  have  seen  at  the 
beginning  of  this  section,  draw  a distinct  line  of  demarcation  between 
the  Vedas  and  all  other  works ; but  it  would  appear  from  the  passages 
I have  quoted  from  the  Upanishads  that  at  one  time  the  Vedas  were, 
at  least,  not  so  strictly  discriminated  from  the  other  S'astras  as  they 
afterwards  were. 

Sect.  XII. — Recapitulation  of  the  Arguments  urged  in  the  Darsanas, 
and  bg  Commentators,  in  support  of  the  Authority  of  the  Vedas,  with 
some  remarks  on  these  reasonings. 

As  in  the  preceding  sections  I have  entered  at  some  length  into  the 
arguments  urged  by  the  authors  of  the  philosopical  systems  and  their 
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commentators,  in  proof  of  the  eternity  and  infallibility  of  the  Vedas,  it 
may  be  convenient  to  recapitulate  the  most  important  points  in  these 
reasonings ; and  I shall  then  add  such  observations  as  the  consideration 
of  them  may  suggest. 

The  grounds  on  which  the  apologists  of  the  Vedas  rest  their  authority 
are  briefly  these : First,  it  is  urged  that,  like  the  sun,  they  shine  by 
their  own  light,  and  evince  an  inherent  power  both  of  revealing  their 
own  perfection,  and  of  elucidating  all  other  things,  past  and  future, 
great  and  small,  near  and  remote  (Sayana,  as  quoted  above,  p.  62 ; 
S'ankara  on  Brahma  Sutras  i.  1,  3,  above,  p.  190).  This  is  the  view 
taken  by  the  author  of  the  Sankhya  Sutras  also,  who,  however, 
expressly  denies  that  the  Vedas  originated  from  the  conscious  effort 
of  any  divine  being  (see  p.  135).  Second,  it  is  asserted  that  the  Veda 
could  have  had  no  (human)  personal  author,  as  no  such  composer  is 
recollected  (Hadhava,  above,  pp.  83  ff),  and  cannot  therefore  be  sus- 
pected of  any  such  imperfection  as  would  arise  from  the  fallibility  of 
such  an  author  (pp.  69  f. ; Sayana  p.  106).  Third,  the  Purva-mlmansa 
adds  to  this  that  the  words  of  which  the  Vedas  are  composed  are  eternal, 
and  have  an  eternal  connection  (not  an  arbitrary  relation  depending  upon 
the  human  will)  with  their  meanings,  and  that  therefore  the  Vedas  are 
eternal,  and  consequently  perfect  and  infallible 179  (Mlmansa  Sutras  and 
Commentary,  above,  pp.7 1 ff.,andSarva-darsana-sangraha,  above,  pp.91f.) 
Fourth,  the  preceding  view  is  either  explained  or  modified  by  the  com- 
mentator on  the  Taittiriya  Sanhita  (above,  p.  69),  as  well  as  by  Sayana  in 
his  Introduction  to  the  Eig-veda  (above,  p.  106),  who  say  that,  like  time, 
aether,  etc.,  the  Veda  is  only  eternal  in  a qualified  sense,  i.e.  during  the 
continuance  of  the  existing  mundane  system;  and  that  in  reality  it  sprang 
from  Brahma  at  the  beginning  of  the  creation.  But  this  origin  cannot 
according  to  their  view  affect  the  perfection  of  the  Veda,  which  in  con- 
sequence of  the  faultlessness  of  its  author  possesses  a self-demonstrating 
authority.  Fifth,  although  the  Vedanta,  too,  speaks  of  the  eternity  of  the 
Veda  (above,  p.  105),  it  also  in  the  same  passage  makes  mention  of  its 
self-dependent  author;  while  in  another  passage  (p.  106)  it  distinctly 
ascribes  the  origin  of  the  Indian  Scripture  to  Brahma  as  its  source  or 

179  In  the  Brihad  Aranyaka  TJpanishad  (p.  688  of  Dr.  Roer’s  ed.)  it  is  said : Va- 
cliaiva  samrad  Brahma  jndyate  vug  vai  samrat  paramam  Brahma  | “ By  speech,  o 
monarch,  Brahma  is  known.  Speech  is  the  supreme  Brahma.” 
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cause.  Brahma  here  must  be  taken  as  neuter,  denoting  the  supreme 
Spirit,  and  not  masculine,  designating  the  personal  creator,  as  under 
the  fourth  head.180  Sixth,  according  to  the  Eaiyayika  doctrine  the  au- 
thority of  the  Yeda  is  established  by  the  fact  of  its  having  emanated 
from  competent  persons  •who  had  an  intuitive  perception  of  duty,  and 
whose  competence  is  proved  by  their  injunctions  being  attended  with 
the  desired  results  in  all  eases  which  come  within  the  cognizance  of  our 
senses  and  experience  (Nyaya  Sutras,  above,  pp.  116).  Seventh,  agree- 
ably to  the  Yaiseshika  doctrine,  and  that  of  the  Kusumanjali,  the  in- 
fallibility of  the  Yeda  results  from  the  omniscience  of  its  author,  who 
is  God  (Yaiseshika  Sutras,  Tarka  Sangraha,  and  Kusumanjali,  pp.  1 19  ff., 
127,  and  129  ff.,  above). 

These  arguments,  as  the  reader  who  has  studied  all  their  details  will 
have  noticed,  are  sometimes  indirect  opposition  to  each  other  in  their  lead- 
ing principles ; and  they  are  not  likely  to  seem  convincing  to  any  persons 
but  the  adherents  of  the  schools  from  which  they  have  severally  emanated. 
The  European  student  (unless  he  has  some  ulterior  practical  object  in 
view)  can  only  look  upon  these  opinions  as  matters  of  historical  interest, 
as  illustrations  of  the  course  of  religious  thought  among  a highly  acute 
and  speculative  people.  But  they  may  be  expected  to  possess  a greater 
importance  in  the  eyes  of  any  Indian  readers  into  whose  hands  this  book 
may  fall ; and  as  such  readers  may  desire  to  learn  in  what  light  these 
arguments  are  regarded  by  Western  scholars,  I shall  offer  a few  remarks 
on  the  subject. 

In  regard  to  the  first  ground  in  support  of  the  infallibility  of  the 
Yeda,  viz.  the  evidence  which  radiates  from  itself,  or  its  internal  evi- 
dence, I may  observe  first,  that  this  is  a species  of  proof  which  can 
only  be  estimated  by  those  who  have  made  the  Indian  Scripture  the 
object  of  careful  study;  and,  second,  that  it  must  be  judged  by  the 
reason  and  conscience  of  each  individual  student.  This  evidence  may 
appear  conclusive  to  men  in  a certain  stage  of  their  national  and  per- 
sonal culture,  and  especially  to  those  who  have  been  accustomed  from 
their  infancy  to  regard  the  Yedas  with  a hereditary  veneration  ; whilst 
to  persons  in  a different  state  of  mental  progress,  and  living  under  dif- 
ferent influences,  it  will  appear  perfectly  futile.  It  is  quite  clear  that, 
even  in  India  itself,  there  existed  in  former  ages  multitudes  of  learned 
180  See  note  in  p.  205,  above. 
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and  virtuous  men  who  were  unable  to  see  the  force  of  this  argument, 
and  who  consequently  rejected  the  authority  of  the  Yedas.  I allude  ot 
course  to  Buddha  and  his  followers.  And  we  have  even  found  that 
some  of  those  writers  who  are  admitted  to  have  been  orthodox,  such  as 
the  authors  of  the  Upanishads,  the  Bhagavad  Gita,  and  the  Bhagavata 
Purana,  while  they  attach  the  highest  value  to  the  divine  knowledge  con- 
veyed by  the  latest  portions  of  the  Veda,  depreciate,  if  they  do  not  actu- 
ally despise,  the  hymns  and  the  ceremonial  worship  connected  with  them. 

In  regard  to  the  second  argument,  viz.  that  the  Vedas  must  he  ot 
supernatural  origin,  and  infallible  authority,  as  they  are  not  known  to 
have  had  any  human  author,  I observe  as  follows.  The  Greek  historian, 
Herodotus,  remarks  (ii.  23)  of  a geographer  of  his  own  day  who  ex- 
plained the  annual  inundations  of  the  river  Nile  by  supposing  its  stream 
to  be  derived  from  an  imaginary  ocean  flowing  round  the  earth,  which 
no  one  had  ever  seen,  that  his  opinion  did  not  admit  of  confutation, 
because  he  carried  the  discussion  hack  into  the  region  of  the  unap- 
parent  (e?  agaves  rbv  fivdov  avevei/ca ? ov/c  eXey^ov).  The  same 
might  be  said  of  the  Indian  speculators,  who  argue  that  the  Veda  must 
have  had  a supernatural  origin,  because  it  was  never  observed  to  have 
had  a human  author  like  other  books; — that  by  thus  removing  the 
negative  grounds  on  which  they  rest  their  case  into  the  unknown 
depths  of  antiquity,  they  do  their  utmost  to  place  themselves  beyond 
the  reach  of  direct  refutation.  But  it  is  to  be  observed  (1)  that,  even 
if  it  were  to  be  admitted  that  no  human  authors  of  the  Vedas  were 
remembered  in  later  ages,  this  would  prove  nothing  more  than  their 
antiquity,  and  that  it  would  still  be  incumbent  on  their  apologists  to 
show  that  this  circumstance  necessarily  involved  their  supernatural 
character ; and  (2)  that,  in  point  of  fact,  Indian  tradition  does  point  to 
certain  rishis  or  bards  as  the  authors  of  the  Vedic  hymns.  It  is  true, 
indeed,  as  has  been  already  noticed  (p.  85),  that  these  rishis  are  said  to 
have  only  “seen”  the  hymns,  which  (it  is  alleged)  were  eternally  pre- 
existent, and  that  they  were  not  their  authors.  But  as  tradition  de- 
clares that  the  hymns  were  uttered  by  such  and  such  rishis,  how  is  it 
proved  that  the  rishis  to  whom  they  are  ascribed,  or  those,  whoever 
they  were,  from  whom  they  actually  proceeded,  were  not  uttering  the 
mere  productions  of  their  own  minds  ? The  whole  character  of  these 
compositions,  and  the  circumstances  under  which,  from  internal  evi- 
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dence,  they  appear  to  have  arisen,  are  in  harmony  with  the  supposition 
that  they  were  nothing  more  than  the  natural  expression  of  the  per- 
sonal hopes  and  feelings  of  those  ancient  bards  by  whom  they  were 
first  recited.  In  these  songs  the  Aryan  sages  celebrated  the  praises  of 
their  ancestral  gods  (while  at  the  same  time  they  sought  to  conciliate 
their  goodwill  by  a variety  of  oblations  supposed  to  he  acceptable  to 
them),  and  besought  of  them  all  the  blessings  which  men  in  general 
desire — health,  wealth,  long  life,  cattle,  offspring,  victory  over  their 
enemies,  forgiveness  of  sin,  and  in  some  cases  also  celestial  felicity. 

The  scope  of  these  hymns  is  well  summed  up  in  the  passage  which 
I have  already  quoted  (from  Colebrooke’s  Misc.  Essays  i.  26)  in  the 
Second  Volume,  p.  206  : Arthepsavah  rishayo  devatds  chhandobhir  abhya- 
dhdvan  | “The  rishis  desiring  [various]  objects,  hastened  to  the  gods 
with  metrical  prayers.”  The  bTirukta,  vii.  1,  quoted  in  the  same  place, 
says  : Yat-kdmah  rishir  yasydiii  devatdyum  arthapatyam  ichhan  stutim 
prayunkte  tad-devatah  sa  mantro  bhavati  | “ Each  particular  hymn  has 
for  its  deity  the  god  to  whom  the  rishi,  seeking  to  obtain  any  object  of 
desire  which  he  longs  for,  addresses  his  prayer.”  And  in  the  sequel 
of  the  same  passage  from  the  Nirukta  (vii.  3),  the  fact  that  the 
hymns  express  the  different  feelings  or  objects  of  the  rishis  is  distinctly 
recognized : 

Paroksha-kritdh  pratyaksha-kritus  cha  mantrdh  bhuyishthdh  alpasah 
ddhydtmikdh  \ atkdpi  stutir  eva  bhavati  na  aslrvadah  “Indrasya  nu  vlr- 
ydni  pravocham  ” iti  yathd  etasmin  sukte  | athdpi  dsir  eva  na  stutih 
“ suchakshdh  aham  akshibhydm  bhuydsam  suvarchdh  mukhena  susrut 
karndbhydm  bhuydsam”  iti  \ tad  etad  bahulam  ddhvaryave  ydjneshu  cha 
mantreshu  \ athdpi  sapathdbhisdpau  \ “adya  murlya”  ityddi  . . . athdpi 
kasyachid  bhdvasya  dchikhydsd  \ “na  mrityur  dsld”  ityddi  . . . j athdpi 
paridevand  kasmachchid  bhdvdt  \ sadevo  adya prapated  andvrid  ” ityddi  | 
athdpi  nindd-prasaihse  | “kevaldyho  bhavati  kevaludl”  ityddi  | evam 
aksha-sukte  dyuta-ninda  cha  krishi-prasamsd  cha  | evam  uchchavachair 
abhiprdyair  rishlndm  mantra- dr islit ay o bhavanti  | 

“ [Of  the  four  kinds  of  verses  specified  in  the  preceding  section], 
(a)  those  which  address  a god  as  absent,  (5)  those  which  address  him 
as  present,  and  ( c ) those  which  address  the  worshippers  as  present 
and  the  god  as  absent,  are  the  most  numerous,  while  those  (d)  which 
refer  to  the  speaker  himself  are  rare.  It  happens  also  that  a god  is 
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praised  without  any  blessing  being  invoked,  as  in  the  hymn  (R.Y.  i.  32). 

‘ I declare  the  heroic  deeds  of  Indra,’  etc.  Again,  blessings  are  in- 
voked without  any  praise  being  offered,  as  in  the  words,  ‘ May  I see  well 
with  my  eyes,  be  resplendent  in  my  face,  and  hear  well  with  my  ears.’ 
This  frequently  occurs  in  the  Adhvaryava  (Yajur)  Yeda,  and  in  the 
sacrificial  formulce.  Then  again  we  find  oaths  and  curses,  as  in  the 
words  (It.Y.  vii.  104,  15),  ‘May  I die  to-day,  if  I am  a Yatudhana/ 
etc.  (See  Vol.  I.  p.  327.)  Further,  we  observe  the  desire  to  describe 
some  particular  state  of  things,  as  in  the  verse  (E..Y.  x.  129,  2),  * Death 
was  not  then,  nor  immortality,’  etc.  Then  there  is  lamentation,  arising 
out  of  a certain  state  of  things,  as  in  the  verse  (It.Y.  x.  95,  14),  ‘The 
beautiful  god  will  disappear  and  never  return,’  etc.  Again,  we  have 
blame  and  praise,  as  in  the  words  (R.Y.  x.  117,  6),  ‘ The  man  who  eats 
alone,  sins  alone,’  etc.  So,  too,  in  the  hymn  to  dice  (K.Y.  x.  34,  13) 
there  is  a censure  upon  dice,  and  a commendation  of  agriculture.  Thus 
the  objects  for  which  the  hymns  were  seen  by  the  rishis  were  very 
various.” 181 

It  is  to  be  observed,  however,  that  although  in  this  passage  the 
author,  Yaska,  speaks  of  the  various  desires  which  the  rishis  expressed 
in  different  hymns,  he  nevertheless  adheres  to  the  idea  which  was  re- 
cognized in  his  age,  and  in  which  he  doubtless  participated,  that  the 
rishis  “saw”  the  hymns. 

In  the  Nirukta,  x.  42,  the  form  of  the  metre  in  particular  hymns 
is  ascribed  to  the  peculiar  genius  of  the  rishi  Paruchhepa : 182  Alhyase 

181  In  Nirukta,  iv.  6,  allusion  is  made  to  a rislii  Trita  perceiving  a particular  hymn 
when  he  had  been  thrown  into  a well  ( Tritaih  kupe  ’v  ah  it  am  etat  suktam  prati 
babhau). 

182  A Paruchhepa  is  mentioned  in  the  Taittiriya  Sanhita,  ii.  5.  8,  3,  as  follows: 
Nrimedhas  cha  Paruchbepas  cha  brabmavadyam  avadetam  “ asmin  darav  drdre  ’gniiii 
janaydva  yataro  nau  brahmiyan  ” iti  | Nrimedho  ’bbyavadat  sa  dhumam  ajanayat  \ 
Paruchbepo 'bbyavadat  so’gnim  ajanayat  i “ rishe”  ity  abravid  “ yat  samavadvidva 
katha  tvam  agnim  ajijano  nabam”  iti  f “ samidhenlnam  eva  aham  varnam  veda ” ity 
abravit  \ “ yad  gbritavat  padam  anucbyate  sa  asam  varnas  ‘ tain  tva  samidbhir  An • 
girah’  ity  aha  samidhenishv  eva  taj  jyotir  janayati"  \ “Nrimedha  and  Paruchhepa 
had  a discussion  concerning  sacred  knowledge.  They  said,  ‘ Let  us  kindle  fire 1 in  this 
moist  wood,  in  order  to  see  which  of  us  has  most  sacred  knowledge.’ 2 Nrimedha  pro- 
nounced (a  test) ; but  produced  only  smoke.  Paruchhepa  pronounced  (a  test)  and 
generated  fire.  Nrimedha  said,  ‘ Rishi,  since  our  knowledge  is  equal,  how  is  it  that 
thou  hast  generated  fire,  while  I have  not.’  Paruchhepa  replied,  ‘ I know  the  lustre 

• “ Without  friction.” — Comm. 

9 “In  regard  to  the  Samidhenl  formulas.”— Comm. 
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bhuycimsam  artham  manyante  yatha  11  alio  darsanlya  aho  darsanlya  ” iti  \ 
tat  Paruchchhepasya  sllam  | “Men  consider  that  by  repetition  the  sense 
is  intensified,  as  in  the  words  ‘ o beautiful,  o beautiful.’  This  is  Paru- 
chhepa’s  habit.” 

In  Nirukta,  iii.  11,  the  rishi  Kutsa  is  mentioned  as  being  thus  de- 
scribed by  the  interpreter  Aupamanyava : Rishih  Kutso  Ihavati  Icarttu 
stomanam  ity  Aupamanyavah  | “‘Kutsa  is  the  name  of  a rishi,  a maker 
of  hymns,’  according  to  Aupamanyava.” 

So  too  the  same  work,  x.  32,  says  of  the  rishi  Hiranyastupa  that  “ he 
declared  this  hymn  ” ( Hiranyastupah  rishir  idafh  suktam  provdcha). 

I do  not,  as  I have  already  intimated,  adduce  these  passages  of  the 
Nirukta  to  show  that  the  author  regarded  the  hymns  as  the  ordinary 
productions  of  the  rishis’  own  minds,  for  this  would  be  at  variance  with 
the  expression  “ seeing,”  which  he  applies  to  the  mental  act  by  which 
they  were  produced.  It  appears  also  from  the  terms  in  which  he 
speaks  of  the  rishis  in  the  passage  (Kirukta,  i.  20)  quoted  above,  p.  120, 
where  they  are  described  as  having  an  intuitive  insight  into  duty,  that 
he  placed  them  on  a far  higher  level  than  the  inferior  men  of  later 
ages.  But  it  is  clear  from  the  instances  I have  adduced  that  Yaska 
recognizes  the  hymns  as  being  applicable  to  the  particular  circum- 
stances in  which  the  rishis  were  placed,  and  as  being  the  bona  fide  ex- 
pression of  their  individual  emotions  and  desires.  (See  also  the  pas- 
sages from  the  Kirukta,  ii.  10  and  24,  quoted  in  Yol.  I.  pp.  269 
and  338,  which  establish  the  same  point.)  But  if  this  be  true,  the 
supposition  that  these  hymns,  i.e.  hymns  specifically  suited  to  express 
the  various  feelings  and  wishes  of  all  the  different  rishis,  were  eternally 
pre-existent,  and  were  perceived  by  them  at  the  precise  conjunctures 
when  thfcy  were  required  to  give  utterance  to  their  several  aims,  is  per- 
fectly gratuitous  and  unnecessary.  It  might  be  asserted  with  nearly 
the  same  shew  of  reason  that  the  entire  stock  of  ordinary  language 
employed  by  human  beings  to  express  their  ideas  had  existed  from 
eternity. 183 

of  the  Sumidhenis.  The  sentence  which  contains  the  word  ghrita  (butter)  forms  their 
lustre.  When  any  one  repeats  the  words,  “ We  augment  thee,  o Angiras  (Agni)  with, 
fuel  and  with  butter,”  he  then  generates  that  lustre  in  the  Samidhenis.’  ’* 

193  A difficulty  of  the  same  nature  as  that  here  urged,  viz.  that  men  and  objects 
which  existed  in  time  are  mentioned  in  the  Vedas  which  are  yet  said  to  be  eternal,  was 
felt  by  Jaimini,  as  we  have  already  seen  (pp.  77ff.).  I recur  to  this  subject  in  p.  21-5. 
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In  regard  to  tlie  third  argument  for  the  authority  of  the  Yedas,  viz. 
that  they  are  eternal,  because  the  words  of  which  they  are  composed 
are  eternal,  and  because  these  words  have  an  inherent  and  eternal  (and 
not  a merely  conventional)  connection  with  the  significations  or  objects, 
or  the  species  of  objects,  which  they  represent,  it  is  to  he  observed  that 
it  is  rejected  both  by  the  Hyaya  and  Sankhya  schools.151  And  I am 
unable  (if  I rightly  comprehend  this  orthodox  reasoning)  to  see  how  it 
proves  the  authority  of  the  Yeda  more  than  that  of  any  other  book. 
If  the  words  of  the  Yeda  are  eternal,  so  must  those  of  the  Bauddha 
books  be  eternal,  and  consequently,  if  eternal  pre-existence  is  a proof 
of  perfection,  the  infallibility  of  these  heretical  works  must  be  as  much 
proved  by  this  argument  as  the  divine  origin  of  the  Yedas,  whose  pre- 
tensions they  reject  and  oppose.  Or  if  the  meaning  is  that  the  words 
of  the  Yeda  alone  are  eternal  and  infallible,  this  is  an  assumption  which 
requires  proof.  If  their  reception  by  great  rishis  be  alleged  as  evidence, 
it  must  be  remarked  that  the  authority  of  these  rishis  is  itself  a point 
which  cannot  be  admitted  until  it  has  been  established. 

In  regard  to  the  fourth,  fifth,  sixth,  and  seventh  of  the  arguments 
above  stated,  as  put  forward  by  the  representatives  of  different  schools 
or  opinions  in  favour  of  the  authority  of  the  Yeda,  it  may  suffice  to 
say  that  they  for  the  most  part  assume  the  point  to  be  proved,  viz.  that 
the  Yeda  did  proceed  from  an  omniscient,  or  at  least  a competent, 
author.  The  only  exception  to  this  remark  is  to  he  found  in  the  reason- 
ing of  the  Nyaya  and  Sankhya  aphorisms  that  the  infallibility  of  the 
Yedas  is  shown  by  the  fact  that  the  employment  of  the  formulas  or 
prescriptions  of  those  parts  of  them  which  deal  with  temporal  results, 
such  as  can  be  tested  by  experience,  is  always  found  to  be  effica- 
cacious ; a premiss  from  which  the  conclusion  is  drawn  that  those  other 
parts  of  the  Yeda,  which  relate  to  the  unseen  world,  must  be  equally 
authoritative,  as  the  authors  of  these  different  parts  are  the  same  per- 
sons. This  argument  cannot  appear  convincing  to  any  but  those  who 
admit  first,  the  invariable  efficacy  of  all  the  formulas  and  prescriptions 

See,  however,  the  comment  on  Brahma  Sutra,  i.  3,  30,  regarding  the  perpetual  recur- 
rence of  the  same  things  in  successive  creations  from,  and  to,  all  eternity,  which  will 
he  quoted  in  the  Appendix. 

184  See  Dr.  Ballantyne’s  remarks  on  this  controversy,  in  pp.  186,  189,  191,  and  192 
of  his  “ Christianity  contrasted  with  Hindu  Philosophy.” 
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of  the  Veda  which  relate  to  such  matters  as  can  he  tested  by  experience, 
and  secondly,  the  identity  of  the  authors  of  the  parts  of  the  Veda  which 
contain  these  formulas  and  prescriptions  with  the  authors  of  the  other 
parts.  It  would  be  impossible  to  prove  the  former  point,  and  next  to 
impossible  to  prove  the  latter. 

Against  the  eternity  of  the  Vedas  an  objection  has  been  raised,  which 
Jaimini  considers  it  necessary  to  notice,  viz.  that  various  historical  per- 
sonages are  named  in  their  pages,  and  that  as  these  works  could  not 
have  existed  before  the  persons  whose  doings  they  record,  they  must 
have  commenced  to  exist  in  time.  This  difficulty  Jaimini  attempts,  as 
we  have  seen  above  (pp.  77  ff.),  to  meet  by  explaining  away  the  names 
of  the  historical  personages  in  question.  Thus  Babara  Pravabini  is 
said  to  be  nothing  else  than  an  appellation  of  the  wind,  which  is 
eternal.  And  this  method,  it  is  said,  is  to  be  applied  in  all  similar 
cases.  Another  of  the  passages  mentioned  by  an  objector  (see  above, 
p.  79)  as  referring  to  non-eternal  objects  is  R.V.  iii.  53,  14,  “What 
are  the  cows  doing  for  thee  among  the  Klkatas  ? ” etc.  The  author  of  the 
Afimansa  Sutras  would  no  doubt  have  attempted  to  show  that  by  these 
Klkatas  we  are  to  understand  some  eternally  pre-existing  beings.  But 
Yaska,  the  author  of  the  Nirukta,  who  had  not  been  instructed  in  any 
any  such  subleties,  speaks  of  the  Klkatas  as  a non- Aryan  nation. 
(Vol.  I.  p.  342,  and  Vol.  II.  p.  362.)  It  is  difficult  to  suppose  that 
Jaimini — unless  he  was  an  enthusiast,  and  not  the  cool  and  acute 
reasoner  he  has  commonly  proved  himself  to  be — could  have  seriously 
imagined  that  his  rule  of  interpretation  could  ever  be  generally  re- 
ceived or  carried  out.165  The  Brahmanas  evidently  intend  to  represent 
the  numerous  occurrences  which  they  narrate,  as  having  actually  taken 
place  in  time,  and  the  actors  in  them  as  having  been  real  historical 
personages.  See,  for  instance,  the  legends  from  the  S'atapatha  and  Ai- 
tareya  Brahmanas,  the  Taittariya  Sanhita,  etc.,  quoted  in  the  First 


185  In  Sayana’s  Introduction  to  R.V.  vol.  i.  p.  23,  it  is  said  : Manushya-vritlaiita. 
pratipadaTcah  richo  nardsamsyah  | “ Tlie  Narasamsis  are  verses  which,  set  forth  the 
histories  of  men.”  Yaska’s  definition  is  the  same  in  substance,  Nir.  ix.  9.  If  these 
Narasamsis  are,  as  Sayana  says,  verses  of  the  hymns  (rich ah),  and  if  according  to 
his  definition  their  object  is  to  record  events  in  human  history,  it  follows  that  they 
must  refer  to  non-eternal  objects.  See  also  the  explanation  of  the  words  ndrdsamsena 
slomena  in  Vajasaneyi  Sanhita,  3,  53,  given  by  the  Commentator  Mahidhara,  which 
will  be  quoted  further  on. 
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Volume  of  this  work,  pp.  182,  192,  194,  328,  355,  etc.  And  it  is 
impossible  to  peruse  the  Yedic  hymns  without  coming  to  the  conclusion 
that  they  also  record  a multitude  of  events,  which  the  writers  believed 
to  have  been  transacted  by  men  on  earth  in  former  ages.  (See  the  pas- 
sages quoted  from  the  Rig-veda  in  the  First  and  Second  Volumes  of  this 
work,  passim ; those,  for  example,  in  Vol.  I.  pp.  162  318  ff.,  339  ff., 

and  Vol.  II.  p.  208.) 

Vre  shall,  no  doubt,  be  assisted  in  arriving  at  a correct  conclusion  in 
regard  to  the  real  origin  and  character  of  the  hymns  of  the  Veda,  if 
we  enquire  what  opinion  the  rishis,  by  whom  they  were  confessedly 
spoken,  entertained  of  their  own  utterances ; and  this  I propose  to  in- 
vestigate in  the  following  chapter. 


217 


CHAPTER  II. 

THE  RISHIS,  AND  THEIR  OPINIONS  IN  REGARD  TO  THE  ORIGIN 
OF  THE  YEDIC  HYMNS. 

I hate  already  shewn,  in  the  preceding  pages,  as  well  as  in  the  Second 
Volume  of  this  work,  that  the  hymns  of  the  Itig-veda  themselves  sup- 
ply us  with  numerous  data  by  which  we  can  judge  of  the  circum- 
stances to  which  they  owed  their  origin,  and  of  the  manner  in  which 
they  were  created.  We  have  seen  that  they  were  the  natural  product 
and  expression  of  the  particular  state  of  society,  of  the  peculiar  religious 
conceptions,  and  of  all  those  other  influences,  physical  and  moral,  which 
prevailed  at  the  period  when  they  were  composed,  and  acted  upon 
the  minds  of  their  authors.  (Vol.  I.  pp.  161  f.,  Vol.  II.  pp.  205  ff.;  and 
above,  pp.  211  f.)  We  find  in  them  ideas,  a language,  a spirit,  and  a 
colouring  totally  different  from  those  which  characterize  the  religious 
writings  of  the  Hindus  of  a later  era.  They  frequently  discover  to  us 
the  simple  germs  from  which  the  mythological  conceptions  current  in 
subsequent  ages  were  derived, — germs  which  in  many  cases  were  de- 
veloped in  so  fanciful  and  extravagant  a manner  as  to  shew  that  the 
simplicity  of  ancient  times  had  long  since  disappeared,  to  make  way  for 
a rank  and  wild  luxuriance  of  imagination.  They  afford  us  very  dis- 
tinct indications  of  the  locality  in  which  they  were  composed  (Vol.  II. 
pp.  354-372) ; they  shew  us  the  Aryan  tribes  living  in  a state  of  war- 
fare with  surrounding  enemies  (some  of  them,  probably,  alien  in  race 
and  language),  and  gradually,  as  we  may  infer,  forcing  their  way  on- 
ward to  the  east  and  south  (Vol.  II.  pp.  374 ff.,  384 ff.,  414  ff.);  they 
supply  us  with  numerous  specimens  of  the  particular  sorts  of  prayers, 
viz.  for  protection  and  victory,  which  men  so  circumstanced  would  na- 
turally address  to  the  gods  whom  they  worshipped,  as  well  as  of  those 
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more  common  supplications  wliiclL  men  in  general  offer  up  for  the 
various  blessings  which  constitute  the  sum  of  human  welfare ; and  they 
bring  before  us  as  the  objects  of  existing  veneration  a class  of  deities 
(principally,  if  not  exclusively,  personifications  of  the  elements,  and  of 
the  powers  either  of  nature,  or  of  reason)  who  gradually  lost  their  im- 
portance in  the  estimation  of  the  later  Indians,  and  made  way  for  gods 
of  a different  description,  invested  with  new  attributes,  and  in  many 
cases  bearing  new  appellations. 

These  peculiarities  of  the  hymns  abundantly  j ustify  us  in  regarding 
them  as  the  natural  product  and  spontaneous  representation  of  the 
ideas,  feelings,  and  aspirations  of  the  bards  with  whose  names  they  are 
connected,  or  of  other  ancient  authors,  while  the  archaic  forms  of  the 
dialect  in  which  they  are  composed,  and  the  references  which  are  made 
to  them,  as  pre-existent,  in  the  liturgical  works  by  which  they  are  ex- 
pounded and  applied,  leave  no  reason  for  doubt  that  they  are  the  most 
ancient  of  all  the  Indian  Scriptures. 

"\Ye  can  also,  as  I have  shewn,  discover  from  the  Vedic  hymns  them- 
selves, that  some  of  them  were  newer  and  others  older,  that  they  were 
the  works  of  many  successive  generations  of  poets,  that  their  com- 
position probably  extended  over  several  centuries,  and  that  in  some 
places  their  authors  represent  them  as  being  the  productions  of  their 
own  minds,  while  in  other  passages  they  appear  to  ascribe  to  their  own 
words  a certain  divine  character,  or  attribute  their  composition  to  some 
supernatural  assistance.  (Yol.  I.  p.  4,  and  II.  pp.  206  ff.,  219  ff.) 

I shall  now  proceed  to  adduce  further  proofs  from  the  hymns  of  the 
Rig-veda  in  support  of  these  last  mentioned  positions ; repeating,  at  the 
6ame  time,  for  the  sake  of  completeness,  the  texts  which  I have  already 
cited  in  the  Second  Volume. 


Sect.  I. — Passages  from  the  Hymns  of  the  Veda  which  distinguish 
\ between  the  Rishis  as  Jincient  and  2Todern. 

The  appellations  or  epithets  applied  by  the  authors  of  the  hymns  to 
themselves,  and  to  the  sages  who  in  former  times  had  instituted,  as 
well  as  to  their  contemporaries  who  continued  to  conduct,  the  different 
rites  of  divine  worship,  are  the  following  : rishi,  kavi,  medhuvin,  vipra, 
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vipasehit,  vedhas,  muni,  etc.  The  rishis  are  defined  in  Bbhtlingk  and 
Roth’s  Lexicon,  to  be  persons  “who,  whether  singly  or  in  chorus,  either 
on  their  own  behalf  or  on  behalf  of  others,  invoked  the  gods  in  artificial 
language,  and  in  song;”  and  the  word  is  said  to  denote  especially  “ the 
priestly  bards  who  made  this  art  their  profession.”  The  word  kavi 
means  “wise,”  or  “a  poet,”  and  has  ordinarily  the  latter  sense  in 
modern  Sanskrit.  Vipra  means  “ wise,”  and,  in  later  Sanskrit,  a “Brah- 
man ; ” medhdvin  means  “intelligent;”  vipasehit  and  vedhas,  “wise” 
or  “learned.”  Muni  signifies  in  modern  Sanskrit  a “sage”  or  “devo- 
tee.” It  is  not  much  used  in  the  Rig-veda,  but  occurs  in  viii.  17,  13 
(Yol.  II.  p.  397). 

The  following  passages  from  the  Rig-veda  either  expressly  distinguish 
between  contemporary  rishis  and  those  of  a more  ancient  date,  or,  at 
any  rate,  make  reference  to  the  one  or  the  other  class.  This  recognition 
of  a succession  of  rishis  constitutes  one  of  the  historical  elements  in  the 
Veda.  It  is  an  acknowledgment  on  the  part  of  the  rishis  themselves 
that  numerous  persons  had  existed,  and  events  occurred,  anterior  to 
their  own  age,  and,  consequently,  in  time  ; and  it  therefore  refutes,  by 
the  testimony  of  the  Veda  itself,  the  assertion  of  Jaimini  (above,  pp. 
77  ff.)  that  none  but  eternally  pre-existing  objects  are  mentioned  in 
that  book. 

If,  under  this  and  other  heads  of  my  inquiry,  I have  cited  a larger 
number  of  passages  than  might  have  appeared  to  be  necessary,  it  has 
been  done  with  the  intention  of  showing  that  abundant  evidence  of  my 
various  positions  can  be  adduced  from  all  parts  of  the  Hymn- collection.1 

R.  Y.  i.  1,  2.  Agnih  purvebhir  rishibhir  idijo  nutanair  uta  \ sa  devdn 
eha  vakshati  \ 

“ Agni,  who  is  worthy  to  be  celebrated  by  former,  as  well  as  modern 
rishis,  will  bring  the  gods  hither.” 

The  word  purvebhih  is  explained  by  Sayana  thus : Purdtanair  Phrigv- 
angirah-pralhritibhir  rishibhih  | “ By  the  ancient  rishis,  Bhrigu,  An- 
giras,”  etc. ; and  nutanaih  is  interpreted  by  iddnlntanair  asmdbhir  api, 
“by  us  of  the  present  day  also.”  See  also  Nirukta,  vii.  16. 

1 I have  to  acknowledge  the  assistance  kindly  rendered  to  me  by  Prof.  Aufrecht 
in  the  revision  of  my  translation  of  the  passages  quoted  in  this  and  the  following 
sections.  As,  however,  the  texts  are  mostly  quite  clear  in  so  far  as  regards  the  points 
which  they  are  adduced  to  prove,  any  inaccuracies  with  which  I may  he  chargeable 
in  other  respects  are  of  comparatively  little  importance. 
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i.  45,  3.  Priyamedha-vad  Atri-vaj  Jdtavedo  Virupa-vat  \ Angiras-vad 
mahi-vrata  Praskanvasya  srudhi  havam  | 4.  Mahi-keravah  utaye  P.'iya- 
medhah  ahushata  | 

“ 0 (god)  of  great  power,  listen  to  the  invocation  of  Praskanva,  as 
thou  didst  listen  to  Priyamedha,  Atri,  Yirupa,  and  Angiras.  4.  The 
Priyamedhas,  skilled  in  singing  praises,  have  invoked  thee.” 

Here  Praskanva  is  referred  to,  in  verse  3,  as  alive,  whilst  Priyamedha, 
Atri,  Yirupa,  and  Angiras  belong  to  the  past.  In  verse  4 the  descend- 
ants of  Priyamedha  are  however  alluded  to  as  existing.  The  three 
other  names  are  also,  no  doubt,  those  of  families.  In  R.Y.  iii.  53,  7, 
(see  Vol.  I.  p.  341)  the  Yirupas  appear  to  be  referred  to  ; while  in  viii. 
64,  6 (which  will  be  quoted  below),  a Yirupa  is  addressed.  In  v.  22,  4, 
the  Atris  are  spoken  of. 

i.  48,  14.  Ye  chid  hi  tvdrn  rishayah  purve  utaye  juhure  ityddi  | 

“ The  former  rishis  who  invoked  thee  for  succour,”  etc. 
i.  80,  16.  Yam  Atharvd  Manush  pita  Dadhyah  dhiyam  atnata  | tas- 
min  brahrnuni purvathd  Indre  ukthd  samagmata  ityddi  | 

“ In  the  ceremony  [or  hymn]  which  Atharvan,  or  our  father  Manu, 
or  Dadhyanch  performed,  the  prayers  and  praises  were,  as  of  old,  con- 
gregated in  that  Indra,”  etc. 

i.  118,  3 (repeated  in  iii.  58,  3).  Ahur  viprasah  Akvind  purdjah  | 

“ 0 Asvins,  the  ancient  sages  say,”  etc. 

i.  131,  6.  A me  asya  vedhaso  naviyaso  manma  srudhi  navlyasah  \ 
“Hear  the  hymn  of  me  this  modem  sage,  of  this  modern  [sage].” 
i.  139,  9.  Dadhyah  ha  me  janusham  purvo  Angirdh  Priyamedhah  Kamo 
Atrir  Manur  vidur  ityddi  | 

“The  ancient  Dadhyanch,  Angiras,  Priyamedha,  Kanva,  Atri,  and 
Manu  know  my  birth.” 

i.  175,  6.  Yathd  purvelhyo  jaritrilhy ah  Indra  may  ah  iva  dpo  na  tri- 
shy ate  lalhutha  | Tam  anu  tvd  nividaih  johavlmi  ityddi  | 

“Indra,  as  thou  hast  been  like  a joy  to  former  worshippers  who 
praised  thee,  like  waters  to  the  thirsty,  I invoke  thee  again  and  again 
with  this  hymn,”  etc. 

iv.  20,  5.  Vi  yo  rarapse  rishibhir  navebhir  vriksho  na  pakvah  srinyo 
na  jetd  \ maryo  na  yoshdm  abhi  manyamdno  achhd  vivakmi  puruhutam 
Indram  \ 

“ Like  a man  desiring  a woman,  I call  hither  that  Indra,  invoked  by 
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many,  who,  like  a ripe  tree,  like  a conqueror  expert  in  arms,*  has 
been  celebrated  by  recent  rishis.” 

iv.  50,  1.  Tam  pratnusah  rishayo  dldhyunGh  puro  viprdh  dadhire 
mandra-jihvam  \ 

“The  ancient  rishis,  resplendent  and  sage,  have  placed  in  front  cf 
them  [Brihaspati]  with  gladdening  tongue.” 

v.  42,  6 JVa  te  pur ve  Maghavan  na  apardso  na  viryam  nutanah 

Jcaschana  Gpa  | 

“Neither  the  ancients  nor  later  men,  nor  any  modern  man,  has  at- 
tained to  [conceived]  thy  prowess,  o Maghavan.” 

x.  54,  3.  Ke  u nu  te  mahimanah  samasya  asmat  purve  rishayo  antam 
dpuh  | yad  mdtaraiii  cha  pitaram  cha  sukam  ajanayathds  tanvdh  svdydh  \ 
“Who  among  the  rishis  who  were  before  us  have  attained  to  the 
end  of  all  thy  greatness  ? for  thou  didst  at  once  produce  from  thy  own 
body  both  the  mother  and  the  father  (earth  and  heaven).” 

vi.  19,  4.  Yathu  chit  purve  jaritdr  ah  dsur  anedyuh  anavadydh  arishtdh  | 
“ As  [Indra’s]  former  worshippers  were,  [may  we  be]  blameless, 

irreproachable,  and  unharmed.” 

vi.  21,  5.  Ida  hi  te  vevishatah  pwrdjdh  pratnusah  Gsuh  puruhrit  sahhd- 
yah  | Ye  madhyamasah  uta  nutandsah  utdvamasya  puruliuta  lodhi  | 
“For  now,  o energetic  god,  men  are  thy  worshippers,  as  the  ancients 
born  of  old  and  the  men  of  the  middle  and  later  ages  have  been  thy 
friends.  And,  o much-invoked,  think  of  the  most  recent  of  all.”2  3 
vi.  21,  1.  Sa  tu  srudhi Indra  nutanasya  Irahmanyato  vira  kurudhdyah  | 
“Heroic  Indra,  supporting  the  poet,  listen  to  the  modern  [bard]  who 
wishes  to  celebrate  thee.” 

vi.  22,  2.  Tam  u nah  purve  pitaro  navagvdh  sapta  viprdsah  alhi  vdja- 
yantah  ityddi  | 

“ To  Him  (Indra)  our  ancient  fathers,  the  seven  Navagva  sages,  de- 
siring food,  (resorted)  with  their  hymns,”  etc. 

vi.  50,  15.  Eva  naputo  mama  tasya  dhllhir  Bharadvdjdh  alhyarchanti 
arkaih  | 

“ Thus  do  the  Bharadvajas  my  grandsons  adore  thee  with  (my  ?) 
hymns  and  praises.” 

2 Prof.  AufrecM  thinks  srinyo  na  jeta  may  perhaps  mean,  “ like  a winner  of  sickles 
(as  a prize).” 

3 This  verse  is  translated  in  Benfey’s  Glossary  to  the  Sama-veda,  p.  76,  col.  i. 
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vii.  18,  1.  Tve  ha  y at  pitaras  chid  nah  Indra  visvdvdmd  jaritdro  asan- 
vann  ityddi  | 

“ Since,  in  thee,  o Indra,  even  our  fathers,  thy  worshippers,  obtained 
all  riches,”  etc. 

vii.  29,  4.  TJto  glia  te  purushydh  id  dsan  yeshdm  purveshdm  asrinor 
rishindm  \ adha  aham  tvd  Maghavan  johavimi  team  nah  Indra  asi  prama- 
tihpiteva  | 

“Even  they  were  of  mortal  birth, — those  former  rishis  whom  thou 
didst  hear.  I invoke  thee  again  and  again,  o Maghavan ; thou  art  to 
us  wise  as  a father.” 

vii.  53,  1 Te  chid  hi  purve  ka/vayo  grinantah  puro  mail  dadhire 

devaputre  | 

“ The  ancient  poets,  celebrating  their  praises,  have  placed  in  the 
front  these  two  great  [beings,  heaven  and  earth]  of  whom  the  gods  are 
the  children.” 

vii.  76,  4.  Te  id  devdndm  sadhamddah  dsann  ritavdnah  kavayah  pur- 
vydsah  \ gulharh  jyotih  pitaro  anvavindan  satya-  mantrdh  ajanayann 
ushdsam  \ 

“They  shared  in  the  enjoyments  of  the  gods,  those  ancient  pious 
sages.  Our  fathers  discovered  the  hidden  light ; with  true  hymns  they 
caused  the  dawn  to  arise.” 

vii.  91,  1.  Kuvid  anga  namasd  ye  vridhdsah  purd  devdh  anavadydsah 
dsan  | te  Vdyave  Manave  hddhitdya  avdsayanni  ushasam  suryena  \ 

“ Certainly  those  gods  who  were  formerly  magnified  (or  grew)  by 
worship  were  altogether  blameless.  They  lighted  up  the  dawn  and 
the  sun  to  Vayu  (Ayu?)  and  the  afflicted  Manu.”  (See  Yol.  I.  p.  172.) 

viii.  36,  7.  S'ydvdsvasya  sunvatas  tathd  srinu  yathd  asrinor  Atreh 
karmdni  krinvatah  \ 

“ Listen  to  S'yavasva  pouring  forth  libations,  in  the  same  way  as 
thou  didst  listen  to  Atri  when  he  celebrated  sacred  rites.” 4  5 

ix.  96,  11.  Tvayd  hi  nah  pitarah  Soma  purve  karmdni  chakruh  pava- 
mdna  dhlrdh  | 

“ For  through  thee,  o pure  Soma,  our  wise  forefathers  of  old  per- 
formed their  sacred  rites.” 

4 See  Benfey’s  Glossary  to  Sama-veda,  under  the  word  vas  2. 

6 Compare  viii.  35,  19;  and  viii.  37,  7. 
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ix.  110,  7.  Tve  Soma  prathamuh  vrilcta-varhisho  make  vdjdya  sravase 
dJiiyam  dadhuh  \ 

“The  former  [priests]  having  strewed  the  sacred  grass,  offered  up  a 
hymn  to  thee,  o Soma,  for  great  strength  and  food.” 

x.  14,  15  (=A.Y.  xviii.  2,  2).  Idam  namah  rishibhyah  purvajebhyah 
pathikridbhyah  | 

“ This  reverence  to  the  rishis,  horn  of  old,  the  ancients,  who  showed 
us  the  road.”  (This  verse  may  also  he  employed  to  prove  that  at  the 
end  of  the  Yedic  period  the  rishis  had  become  objects  of  veneration.) 

x.  66,  14.  Vasishthdsah  pitrivad  vdcham  alcrata  devan  ildndli  rishi- 
vad  [ ityadi  \ 

“ The  Yasishthas,  like  the  forefathers,  like  the  rishis,  have  uttered 
their  voice,  worshipping  the  gods.” 

x.  67,  1 — will  be  quoted  in  a following  section, 
x.  96,  5.  Team  aharyathdh  upastutah  purvebhir  Indra  harikesa  yaj- 
vabhih  | 

“Indra,  with  golden  hair,  thou  didst  rejoice,  when  lauded  by  the 
ancient  priests.” 

x.  98,  9.  Tvdm  purve  rishayo  girbhir  dyan  tvdm  adhvareshu  puruhuta 
visve  | 

“To  thee  the  former  rishis  resorted  with  their  hymns;  to  thee,  thou 
much  invoked,  all  men  [resorted]  at  the  sacrifices.” 

Yajasaneyi  Sanhita,  xviii.  52.  Imau  te  pakshdv  ajarau patatrinau  yd- 
bhydrh  rakslidmsi  apahamsi  Agne  \ tdbhydm  patema  sulcritdm  u lokam 
yatra  rishayo  jagmuh  prathamaju h pur&ndh  \ 

“ But  these  undecaying,  soaring  pinions,  with  which,  o Agni,  thou 
slayest  the  Eakshases, — with  them  let  us  ascend  to  the  world  of  the 
righteous,  whither  the  earliest-born  ancient  rishis  have  gone.”  (This 
verse  is  quoted  in  the  S'atapatha  Brahmana,  ix.  4,  4,  4,  p.  739.) 

The  ancient  rishis,  as  Sayana  says  in  his  note  on  B.V.  i.  2,  were 
Bhrigu,  Angiras,  and  others  whom  he  does  not  name.  In  another  place 
we  find  Atharvan,  Manu,  Dadhyanch,  and  others  mentioned.  I will 
not  here  enter  into  any  particulars  regarding  these  ancient  sages.  For 
some  texts  relating  to  Bhrigu,  I may  refer  to  the  First  Yolume  of  this 
work,  pp.  443  fF. ; and  various  passages  relating  to  Manu  will  be  found 
in  the  same  volume  pp.  162  ff.,  and  in  pp.  324-332  of  the  Second 
Yolume.  In  regard  to  Atharvan,  as  well  as  Angiras,  Professor  Gold- 
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stiicker’s  Sanskrit  and  English  Dictionary,  and  in  regard  to  the  same 
personages  and  Dadhyanch,  the  Sanskrit  and  German  Lexicon  of  Boeht- 
lingk  and  Both,  may  he  consulted. 

Sect.  II. — Passages  from  the  Veda  in  which  a distinction  is  drawn 
between  the  older  and  the  more  recent  hymns. 

From  the  passages  ■which  I propose  to  bring  forward  in  the  present 
section,  it  will  be  found  that  the  hymns  which  the  rishis  addressed  to 
the  gods  are  frequently  spoken  of  as  new,  while  others  of  ancient  date 
are  also  sometimes  mentioned.  The  rishis  no  doubt  entertained  the 
idea  that  the  gods  would  be  more  highly  gratified  if  their  praises  were 
celebrated  in  new,  and  perhaps  more  elaborate  and  beautiful  composi- 
tions, than  if  older,  and  possibly  ruder,  prayers  had  been  repeated. 

The  fact  that  a hymn  is  called  new  by  its  author,  does  not,  however, 
by  any  means  enable  us  to  determine  its  age  relatively  to  that  of  other 
hymns  in  the  collection,  for  this  epithet  of  new  is,  as  we  shall  see, 
applied  to  numerous  compositions  throughout  the  Veda;  and  often 
when  a hymn  is  not  designated  as  new,  it  may,  nevertheless,  be  in 
reality  of  recent  date,  compared  with  the  others  by  which  it  is  sur- 
rounded. When,  however,  any  rishi  characterizes  his  own  effusion  as 
new,  we  are  of  course  necessarily  led  to  conclude  that  he  was  acquainted 
with  many  older  songs  of  the  same  kind.  The  relative  ages  of  the 
different  hymns  can  only  be  settled  by  means  of  internal  evidence  fur- 
nished by  their  dialect,  style,  metre,  ideas,  and  general  contents ; and 
we  may,  no  doubt,  hope  that  much  will  by  degrees  be  done  by  the 
researches  of  critical  scholars  towards  such  a chronological  classification 
of  the  constituent  portions  of  the  Iiig-veda. 

The  hymns,  praises,  or  prayers  uttered  by  the  rishis  are  called  by  a 
great  variety  of  names,  such  as  rich,  sdman,  yajush,  brahman,  arlca , 
uktha,  mantra,  manman,  mati,  manisha,  sumati,  dhi , dhiti,  dhishana, 
stoma,  stuti,  sushtuti,  prasasti,  samsa,  gir,  vdch,  vachas,  nitha,  nivid,  etc. 

B.V.  i.  12,  11.  Sa  nah  stavdnah  dbhara  guyatrena  navvy asd  | rayiih 
viravatim  isham  | 

“Glorified  by  our  newest6  hymn,  do  thou  bring  to  us  wealth  and 
food  with  progeny.”  (Sayana  explains  naviyasd  by  purvakair  apy 
asampdditena  guyatrena  | “A  hymn  not  formed  even  by  former  rishis.”) 

6 Compare  Psalms,  33,  3 ; 40,  3 ; 96,  1 ; 98,  1 ; 144,  9 ; 149,  1 ; and  Isaiah,  42,  10. 
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i.  27,  4.  Imam  u shu  tvarn  asmdkam  sanim  gdyatram  navydmsam  \ 
Agne  deveshu  pravochah  \ 

“Agni,  thou  hast  announced  [or  do  thou  announce]  among  the  gods 
this  our  offering,  our  newest  hymn.” 

i.  60,  3.  Tam  navyasl  hridah  a jdyamdnam  asmat  sukirttir  madhu- 
jihvam  asydh  \ yam  ritvijo  vrijane  mdnushdsah  prayasvantah  uyavo  jija- 
nania  | 

“May  our  newest  laudation  (springing)  front  (our)  heart,  reach  him, 
the  sweet-tongued,  at  his  birth,  (him)  whom  mortal  priests  the  descend- 
ants of  Manu,  offering  oblations,  have  generated  in  the  ceremonial.” 
(See  iff.  39,  1,  in  next  page,  and  i.  171,  2 and  ii.  35,  2,  which  will  he 
quoted  further  on  in  the  next  section). 

i.  89,  3.  Tdn  purvayd  nivida  humahe  vayam  Bhagam  Mitram  Aditirh 
Dalisham  Asridham  ityddi  | 

“We  invoke  with  an  ancient  hymn  Bhaga,  Mitra,  Aditi,  Daksha, 
Asridh  [or  the  friendly],”  etc.  ( Purvakdllnayd  | nityayd  \ nivida  | 
veddtmikayd  vdchd  | “ With  an  ancient — eternal,  hymn — a Yedic 
text.” — Sayana.) 

i.  96,  2.  Sa  purvayd  nivida  kavyatu  Ayor  imdh  prajdh  ajanayad  ma- 
nundm  \ 

“ Through  the  ancient  hymn,  the  poetic  work,  of  Ayu  he  (Agni) 
generated  these  children  of  men.”  7 

i.  130,  10.  Sa  no  navyebhir  vrisha-harmann  ukthais  purdih  darttah 
payubhih  pdhi  sagmaih  \ 

“ Through  our  new  hymns,  do  thou,  vigorous  in  action,  destroyer  of 
cities,  sustain  us  with  invigorating  blessings.” 

i.  143,  1.  Bra  tavyasim  navyaslm  dhltim  Agnaye  vdcho  matiih  sahasah 
eunave  lhare  j 

“ I bring  to  Agni,  the  son  of  strength,  a new  and  energetic  hymn,  a 
production  of  thought  uttered  by  the  voice  ( vdchah).v 

ii.  17,  1.  Tad  asmai  navy  am  Angiras-vad  arcJiata  ityddi  \ 

“ Utter  to  him  [Indra]  that  new  [hymn]  like  Angiras.”  (“  New, 
i.e.  never  before  seen  among  other  people  ” anyeshv  adrishta-purvam — 
Sayana.) 

ii.  18,  3.  Sari  nu  kam  rathe  Indrasya  yojam  dyai  suktena  vachasd 
navena  \ mo  shu  tvdm  atra  bahavo  hi  viprdh  ni  rlraman  yajamdnuso  anye  | 

7 See  the  Aitareya  Brakmana,  p.  143  of  Prof.  Haug’s  translation  ; and  Yol.  I.  p.  ISt. 
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“ 'With,  this  new  and  well-expressed  hymn  I have  yoked8  the  steeds 
in  Indra’s  car,  in  order  that  he  may  come  hither.  Let  not  the  other 
wise  sacrificers,  who  are  numerous,  stop  thee  (from  coming  to  me).” 

ii.  24,  1.  Sa  imam  aviddhi  prabhritim  yah  Isishe  | ay  a vidhema  na- 
vaga mahd  gird  | 

“ Do  thou  who  rulest  receive  this,  our  offering  [of  praise] : let  us 
worship  thee  with  this  new  and  grand  song.” 

iii.  1,  20.  Eta  te  Agne  janimd  sandni  pra  purvydya  nutandni  vocham  | 

“ These  ancient  [and  these]  new  productions  I have  uttered  to  thee, 

Agni,  who  art  ancient.”  (Comp.  R.V.  viii.  84,  5,  in  the  next  section.) 

iii.  32,  13.  Yah  stomebhir  vuvridhe  purvyebhir  yo  madhyamebhir  uta 
nutanebhih  | 

“ [Indra]  who  has  grown  through  (or  been  magnified  by)  ancient, 
intermediate,  and  modern  hymns.” 

iii.  39,  1.  Indram  maiir  hridah  a vachyamdnd  achhd  pafim  stoma- 
tashtd  jigdti  | d jdgrivir  vidathe  sasyamdnd  Indra  yat  te  jdyate  viddhi 
tasya  | 2.  Divas  chid  a purvyd  jdyamdnd  vi  jdgrivir  vidathe  sasyamdnd  \ 
bhadrd  vastrdni  arjund  vasand  sd  iyam  asme  sanajd  pitryd  dhih  \ 

“1.  The  vigilant  hymn,  formed  of  praise,  and  uttered  from  the  heart, 
proceeds  to  Indra  the  lord,  when  chaunted  at  the  sacrifice : he  cogniz- 
ant, Indra,  of  this  [praise]  which  is  produced  for  thee.  2.  Produced 
even  before  the  daylight,  vigilant,  chaunted  at  the  sacrifice,  clothed  in 
beautiful  and  radiant  garments, — this  is  our  ancient  ancestral  hymn.” 
[Pitryd  is  rendered  by  Sayana  as  pitri-lcramdgatd,  “received  by  suc- 
cession from  our  fathers.”) 

iii.  62,  7.  Iyam  te  Pushann  dghrine  sushtutir  deva  navyasl  | asmabhis 
tubhyam  sasyate  | 

“Divine  and  glowing  Pushan,  this  new  laudation  is  recited  by  us 
to  thee.” 

v.  42,  13.  Pra  su  male  susarandya  medhdm  giram  bhare  navyaslm 
jdyamdndm  | 

“ I present  to  the  mighty  protector  a mental  production,  a new  ut- 
terance [now]  springing  up.” 

8 Compare  the  expressions  vacho-yujd  hart,  “brown  horses  yoked  by  the  hymn 
(R.V.  viii.  45,  39  ; viii.  87,  9) ; brahma-yitj,  “yoked  by  prayer  ” (i.  177,  2 ; iii.  35, 
4 ; viii.  1,  24  ; viii.  2,  27  ; viii.  17,  2) ; and  mano-yuj,  “ yoked  by  the  mind,  or  will” 
(i.  14,  6;  i.  51,  10;  iv.  48,  4 ; v.  75,  6;  viii.  5,  2). 
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v.  55,  8.  Tat  purvyam  Maruto  yach  cha  nutanaih  yad  udyate  Vasavo 
yach  cha  sasyate  \ visvasya  tasya  bliavatha  navedasak  \ 

“Be  cognizant  of  all  that  is  ancient,  Maruts,  and  of  all  that  is 
modern,  of  all  that  is  spoken,  Yasus,  and  of  all  that  is  recited.” 

vi.  17,  13 Suvlram  tvd  svdyudham  suvajram  d brahma  navy  am 

avase  vavritydt  \ 

“May  the  new  prayer  impel  thee,  the  heroic,  well-accoutred,  the 
loud- thundering,  to  succour  us.”  (“  blew,  i.e.  never  made  before  by 
others:  prayer,  i.e.  the  hymn  made  by  us”  JVutanam  anyair  akrita- 
purvam  | brahma  asmdbhih  kritafn  stotram — Sayana.) 

vi.  22,  7.  Tam  vo  dhiya  navyasya  savishtham  pramam  pratna-vat 
paritamsayadhyai  \ 

“I  seek,  like  the  ancients,  to  stimulate  thee,  the  ancient,  with  a 
new  hymn.” 

vi.  34,  1.  Sadi  cha  tve  jagmur  girah  Indr  a purvir  vi  cha  tvad  yanti 
vibhvo  mamshdh  j para  nunam  cha  stutayah  rishindm  paspridhre  Indre 
adhi  ukthdrkdh  \ 

“Many  songs,  Indra,  are  collected  in  thee;  numerous  thoughts  issue 
forth  from  thee;  both  before  and  now  the  praises,  texts  and  hymns  of 
rishis  have  hastened  emulously  to  Indra.” 
vi.  44,  13.  Yah  purvydbhir  uta  nutandbhir  girbhir  vavridhe  grinatdm 
rishindm  \ 

“He  (Indra)  who  grew  through  the  ancient  and  modern  hymns  of 
lauding  rishis.”  (See  R.V.  iii.  32,  13,  above  p.  223.) 

vi.  48,  11.  A saklidyah  subardughdm  dhenum  ajadhvam  upa  navyasd 
vachah  | 9 

“ Friends,  drive  hither  the  milch  cow  with  a new  hymn.” 
vi.  49,  1.  Stushe  janaiii  suvrataiii  navyasibhir  girbhir  Mitrdvarund 
sumnayantd  \ 

“"With  new  praises  I celebrate  the  righteous  race,  with  Mitra  and 
Yanina,  the  beneficent.”  (“The  well-acting  race,  i.e.  the  divine  race, 
the  company  of  the  gods,”  sukarmdnam  janarh  daivyam  janaiii  deva- 
sangham — Sayana.) 

vi.  50,  6.  Ablii  tyam  viram  girvanasam  archa  lndram  brahmand  jari- 
tar  navena  \ 

“ Sing,  o worshipper,  with  a new  hymn,  to  the  heroic  Indra,  who 
delights  in  praise.” 

9 Compare  the  words  ni  Agne  navyasd.  vachas  tanushu  samsam  esham , viii.  39,  2. 
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vi.  62,  4.  Td  navyaso  jaramdnasya  manma  upa  bhushato  yuyujdna- 
saptl  ityddi  | 5.  Td  valgu  dasru  purusdkatamu  pratnti  navy  am  vachasd 
vivdse  | 

“ 4.  These  (Asvins),  with  yoked  horses,  approach  the  hymn  of  their 

new  worshipper 5.  I adore  with  a new  hymn  these  brilliant, 

strong,  most  mighty,  and  ancient  (gods).” 

vii.  35,  14,  will  he  quoted  in  the  next  section. 

vii.  53,  2.  Pra  purvaje  pitarti  navyaslbhir  glrbhih  krinudhvam  sadane 
ritasya  ityddi  \ 

“In  the  place  of  sacrifice  propitiate  with  new  hymns  the  ancient, 
the  parents  ” (i  e.  Heaven  and  Earth),  etc. 

vii.  56,  23.  Bhuri  chakra  Marutah  pitrydni  ukthdni  yd  vah  sasyante 
purd  chit  | 

“ Ye  have  done  great  things,  o Maruts,  when  our  fathers’  hymns 
were  recited  of  old  in  your  honour.” 

vii.  59,  4 alhi  vah  dvartt  sumatir  naviyasl 10  tuyarn  ydta  pipl- 

shavah  | 

“Hay  the  new  hymn  turn  you  hither;  come  quickly,  desirous 
to  drink.” 

vii.  61,  6 Pra  vdm  manmdni  richase  navani  kritdni  brahma 

jujushann  imuni  \ 

“ May  the  new  hymns  made  to  praise  you,  may  these  prayers  gra- 
tify you.” 

vii.  93,  1.  S'uchiih  nu  stomam  nava-jdtam  adya  Indragnl  Vrittra-hand 
jushetham  | ubhd  hi  vdm  suhavd  johavimi  ityddi  \ 

“Indra  and  Agni,  slayers  of  Vrittra,  receive  with  favour  the  pure 
hymn  newly  produced  to-day.  For  again  and  again  do  I invoke  you 
who  lend  a willing  ear,”  etc. 

viii.  5,  24.  Tdbhir  dydtarn  utibhir  navyasibhih  susastibliih  yad  vdm 
vrishanvasu  have  \ 

“ Come  with  those  same  succours,  since  I invoke  you,  bountiful 
[deities],  with  new  praises.”  (The  epithet  navyasibhih  in  this  text 
might  possibly  be  construed  with  the  word  utibhih,  “ aids.”) 

viii.  6,  11.  Aham  pratnena  manmand  girah  sumbhdmi  Kanva-vat  | 
yena  Indrah  sushmam  id  dadhe  \ 

10  The  same  words,  sumatir  naviyasi , occur  in  viii.  92,  9,  where  they  may  not  havt 
the  same  sense  as  here. 
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“ I decorate  my  praises  with  an  ancient  hymn,  after  the  manner  of 
Kanva,  whereby  Indra  put  on  strength.” 

viii.  6,  43.  Imam  su  purvydm  dhiyam  madhor  ghritasya  pipyushim 
Kanvdh  uidhena  vavridhuh  \ 

“ The  Kanvas  with  their  praise  have  augmented  this  ancient  hymn, 
replenished  with  sweet  butter.” 

viii.  12,  10.  Iyafii  te  ritviyuvati  dliitir  eti  naviyasl  sapary  anti  ityadi  J 
“ This  new  and  solemn  hymn  advances  to  honour  thee,”  etc. 
viii.  20,  19.  Yunah  H su  navislithayd  vrishnah  pdvakdn  abhi  Sobhare 
gird  | gdya  ityadi  \ 

“Sing,  o Sobhari,  with  a new  hymn  to  these  youthful,  vigorous, 
and  brilliant  (gods). 

viii.  23,  14.  S'rushti  Agne  navasya  me  stomasya  vira  vispate  vi  ma- 
gmas tapusha  rahshaso  daha  \ 

“ Heroic  Agni,  lord  of  the  people,  on  hearing  my  new  hymn,  burn 
up  with  thy  heat  the  deluding  Rakshases.” 

viii.  25,  24 Kasavanta  viprd  navishtkayd  mail  | maho  vdjinuv 

arvantd  sachd  asanam  | 

“I  have  celebrated  at  the  same  time  with  a new  hymn,  these  tw^ 
sage  and  mighty  [princes],  strong,  swift,  and  carrying  whips.” 

viii.  39,  6.  Agnir  veda  marttdnum  aplchyam  ....  Agnir  dvdrd  vyur- 
nute  svdhuto  navlyasd  \ 

“Agni  knows  the  secrets  of  mortals  ....  Agni,  invoked  by  a new 
[hymn],  opens  the  doors.” 

viii.  40,  12.  Eva  Indrdgnibhyam  pitri-vad  naviyo  Mdndhdtri  - vad 
Angiras-vad  avdchi  ityadi  | 

“Thus  has  a new  [hymn]  been  uttered  to  Indra  and  Agni  after  the 
manner  of  our  fathers,  and  of  Mandhatri,  and  of  Angiras.” 
viii.  41,  2.  Tam  u shu  samand  gird  pitrindm  cha  manmabhih  Ndblid- 
Icasya  prasastibhir  yah  sindhundm  upa  udaye  sapta-svasd  sa  madhyamah  | 
“ [Worship]  him  (Varuna)  continually  with  a song,  with  the  hymns  of 
the  fathers,11  and  with  the  praises  of  Nabhaka.  He  who  dwells  at  the 

11  The  expression  here  employed,  pitrindm  cha  manmabhih , occurs  also  in  R.V.  x. 
57,  3 (=Vaj.  S.  3,  53) : Mano  nu  a.  huvamahe  narasamsena  somena  pitrindm  cha 
manmabhih  | “ We  summon  his  soul  with  Soma,  accompanied  hy  human  praises,  and 
with  the  hymns  of  the  fathers.”  The  Vajasaneyi  Sanhita  reads  stomena,  “hymn,” 
instead  of  somena  The  commentator  there  explains  narasamsena  stomena  as  “a  hymn 
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birth-place  of  the  streams,  the  lord  of  the  seven  sisters,  abides  in  the 
centre.”  (This  verse  is  quoted  in  the  Nirukta  x.  5.  Nabhaka  is.  said 
by  Yaska  to  have  been  a rishi  ( rishir  Ndbhdko  babhuva ).  A translation 
of  the  passage  is  given  in  Eoth’s  Illustrations  of  the  Nir.  p.  135,  where 
reference  is  also  made  to  two  verses  of  the  preceding  hymn  (viii.  40, 
4,  5),  in  which  Nabhaka  (the  ancestor  of  Nabhaka)  is  mentioned  thus: 
(verse  4)  Abhyarcha  Ndbhuka-vad  Indrdgrii  yajasd  gird  ....  (verse  5) 
Pra  brahmdni  Nabhuka-vad  Indrdgnibhydm  irajyata  | “Worship  Indra 
and  Agni  with  sacrifice  and  hymn,  like  Nabhaka  ....  Like  Nabhaka, 
direct  your  prayers  to  Indra  and  Agni.”  In  explanation  of  the  seven 
sisters,  Eoth  refers  to  Nir.  v.  27  (E.V.  viii.  58,  12)  where  the  seven 
rivers  are  mentioned.  See  his  Illustrations  of  Nir.  pp.  70,  71. 

viii.  44,  12.  Agnih  pratnena  manmand  sumbhanas  tanvam  svdm  kavih 
viprena  vavridhe  | 

“The  wise  Agni,  illuminating  his  own  body  at  [the  sound  of]  the 
sage  and  ancient  hymn,  has  become  augmented.” 

viii.  55,  11.  Yayarh  gha  te  apiirvyd  Indra  brahmdni  vrittrahan  | 
purutamdsah  puruhuta  vajrivo  bhritim  na  pra  bharamasi  | 

“Indra,  slayer  of  Vrittra,  thunderer,  invoked  of  many,  we  [thy] 
numerous  [worshippers]  bring  to  thee,  as  thy  hire,  hymns  which  never 
before  existed.” 

viii.  63,  7,  8.  lyam  te  navyasi  matir  Agne  adhdyi  asmad  d mandra 
sujata  sukrato  amura  dasma  atithe  | sd  te  Agne  santamd  chanishthd  bha- 
vatu  priyd  tayd  vardhasva  sushtutah  \ 

“ 0 Agni,  joyful,  well-born,  strong,  unerring,  and  wondrous  guest, 
this  new  hymn  has  been  offered  to  (or,  made  for)  thee  by  us;  may 
it  be  dear  to  thee,  agreeable  and  pleasant:  lauded  by  it,  do  thou 
increase.” 

viii.  65,  5,  6 Indram  girbhir  havdmahe  \ Indram  pratnena  man- 

mand marutvantam  havdmahe  ityddi  | 12.  (=S.V.  ii.  340.)  Vdcham  ash- 
tdpadlm  aham  nava-sraktim  rita-sprisam  | Indr  at  pari  tanvam  mame  | 
“5.  We  invoke  Indra  with  songs;  we  invoke  Indra,  attended  by 
the  Maruts,  with  an  ancient  hymn 12.  I compose  for  the  sake  of 

in  ■which  men  are  praised,”  and  pitrlnaih  cha  manmabhih,  as  hymns  “in  which  the 
father  sare  reverenced”  ( pitaro  yaih  stotrair  manyante  te  manmdnas  fair  ityddi). 
See  Prof.  Max  Muller’s  translation  of  this  hymn  in  the  Journal  of  Roy.  As.  Soc.  for 
1866,  pp.  449  and  458. 
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Indra  a hymn  of  eight  feet  and  nine  lines,  abounding  in  sacred 
truth.”  (This  verse  is  translated  and  explained  by  Professor  Benfey, 
Sama-veda,  p.  255.) 

ix.  9,  8.  Nu  navyase  navlyase  suktdya  sudhaya  pathah  | pratna-vad 
rochaya  ruchah  \ 

“ Prepare  (o  Soma)  the  paths  for  our  newest,  most  recent,  hymn ; 
and,  as  of  old,  cause  the  lights  to  shine.” 

ix.  42,  2.  Esha  pratnena  manmand  devo  devehliyah  pari  \ dharayd 
pavate  sutah  | 

“ This  god,  poured  forth  to  the  gods,  with  an  ancient  hymn,  purifies 
with  his  stream.” 

ix.  91,  5.  S a pratna-vad  navyase  visva-vdra  suktdya  pathah  krinuhi 
prdchah  ityddi  | 

“ 0 god,  who  possessest  all  good,  make,  as  of  old,  forward  paths  for 
this  new  hymn.” 

ix.  99,  4 (=  S.Y.  ii.  983).  Tain  gdtlxayd  puranya  pundnam  abhi  anu- 
shata  | uto  kripanta  dhitayo  devundm  ndma  bibhratih  \ 

“ They  praised  the  pure  god  with  an  ancient  song;  and  hymns  em- 
bracing the  names  of  the  gods  have  supplicated  him.”  (Benfey  trans- 
lates the  last  clause  differently.) 

x.  4,  6 Iyaih  te  Ague  navyasi  mariishd  yuhhva  ratharh  na  sucha- 

yadbhir  angaih  | 

“ This  is  for  thee,  Agni,  a new  hymn : yoke  thy  car  as  it  were  with 
shining  parts.” 

x.  89,  3.  Samdnam  asmai  ampavrid  archa  kshmayu  divo  asamam 
brahma  navyam  ityddi  \ 

“ Sing  (to  Indra)  without  ceasing  a new  hymn,  worthy  of  him,  and 
unequalled  in  earth  or  heaven.” 

x.  91,  13.  Imam  pratndya  sushtutiiii  naviyasim  vocheyam  asmai  usate 
srinotu  nab,  | 

u I will  address  to  this  ancient  [deity]  my  new  praises,  which  he 
desires;  may  he  listen  to  us.” 

x.  96,  11 Navyam  navyam  haryasi  manma  nu  priyam  ityddi  \ 

“ Thou  delightest  in  ever  new  hymns,  which  are  dear  to  thee,”  etc. 

x.  160,  5.  Asvdyanto  gavyanto  vdjayanto  havdmalie  tvd  upa  gantavai 
u | dbhushantas  te  sumatau  navdydm  vayam  Indra  tvd  sunam  huvema  | 

“ Desiring  horses,  cattle,  and  wealth,  we  invoke  thee  to  approach  us. 
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Paying  homage  to  thee  in  a new  hymn,  may  we,  o Indra,  invoke  thee 
auspiciously.” 

Sect.  III. — Passages  of  the  Rig-veda,  in  which  the  rishis  describe 
themselves  as  the  composers  of  the  hymns. 

In  this  section  I propose  to  quote,  first  of  all,  those  passages  in 
which  the  rishis  distinctly  speak  of  themselves  as  the  authors  of  the 
hymns,  and  express  no  consciousness  whatever  of  deriving  assistance 
or  inspiration  from  any  supernatural  source.  I shall  then  adduce  some 
further  texts  in  which,  though  nothing  is  directly  stated  regarding  the 
composition  of  the  hymns,  there  is  at  the  same  time  nothing  which 
would  lead  the  reader  to  imagine  that  the  rishis  looked  upon  them  as 
anything  else  than  the  offspring  of  their  own  minds. 

1 shall  arrange  the  quotations  in  which  the  rishis  distinctly  claim 
the  authorship,  according  to  the  particular  verb  which  is  employed  to 
express  this  idea.  These  verbs  are  (1)  kri,  “to  make,”  (2)  talcsh  (= 
the  Greek  r e/CTalvopcu),  “to  fabricate,”  and  (3)  jan,  “to  beget,  gene- 
rate, or  produce,”  with  others  which  are  less  explicit. 

I.  I adduce  first  the  passages  in  which  (1)  the  verb  kri,  “ to  make,” 
is  applied  to  the  composition  of  the  hymns.  (Compare  R.V.  vii.  61,  6, 
already  quoted  in  the  last  section.) 

Tt.V.  i.  20,  1.  Ay  am  decay  a mnmane  stomo  viprebhir  dsayd  12  | akdri 
ratna-dh&tamah  j 

“This  hymn,  conferring  wealth,  has  been  made  to  the  divine  race, 
by  the  sages,  with  their  mouth  [or  in  presence  of  the  gods].” 

i.  31,  18.  Etena  Agne  brahmand  vdvridhasva  sakti  vd  yat  te  chakrima 
vidd  vd  j 

“ Grow,  o Agni,  by  this  prayer  which  we  have  made  to  thee  accord- 
ing to  our  power,  or  our  knowledge.” 

i.  47,  2 Eanvdso  vdm  brahma  krinvanti  adhvare  teshdrn  su 

srinutarh  havam  \ 

“ The  Kanvas  make  a prayer  to  you : hear  well  their  invocation.” 
i.  61,  16.  Eva  te  hariyojana  suvrikti  Indra  brahmdniGotamdsah  akran  I 
“ Thus,  o Indra,  yoker  of  steeds,  have  the  Gotamas  made  hymns  for 
thee  efficaciously.” 


a See  the  note  on  vi.  32,  1,  below. 
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i.  117,  25.  Etani  vdm  Asvind  virydni pra  purvydni  dyavah  avochan  j 
brahma  krinvanto 13  vrishand  yuvabhydm  suvlrdso  vidatham  d vadema  | 

“These,  your  ancient  exploits,  o Asvins,  men  have  declared.  Let 
us,  who  are  strong  in  hold  men,  making  a hymn  for  you,  o vigorous 
gods,  utter  our  offering  of  praise.” 

i.  184,  5.  Esha  vdm,  stomo  Asvindv  akdri mdnebhir  magliavdnd  suvrikti  \ 

“ This  hymn  has  efficaciously  been  made  to  you,  o opulent  Asvins, 

by  the  Manas.  (Comp.  i.  169,  8;  171,  5 ; 182,  8;  184,  3.) 

ii.  39,  8.  Etani  vdm  Asvind  vardhanuni  brahma  stomam  Gritsama- 
ddsah  akran  \ 

“These  magnifying  prayers,  [this]  hymn,  o Asvins,  the  Gritsamadas 
have  made  for  you.” 

iii.  30,  20.  Svaryavo  matibhis  tubhyarh  vipruh  Indruya  vdhah,  Kusi- 
kdsah  akran  \ 

“Aspiring  to  heaven,  the  sage  Kusikas  have  made  a hymn  with 
praises  to  thee,  o Indra.”  (The  word  vdhah  is  stated  by  Sayana  to  be 
= stotra,  “ a hymn.”) 

iv.  6,  11.  Akdri  brahma  samidhdna  tubhyarh  ityddi  \ 

“ 0 kindled  [Agni],  a prayer  has  been  made  to  thee.” 

iv.  16,  20.  Eved  Indruya  vrisliabhdya  vrishne  brahma  akarma  Bhri- 
yavo  na  ratham  | ....  21.  Akdri  te  harivo  brahma  navy  am  dhiyd  sydma 
rathyah  sadusdh  \ 

“ Thus  have  we  made  a prayer  for  Indra,  the  productive,  the  vigorous, 

as  the  Bhrigus  [fashioned]  a car 21.  A new  prayer  has  been 

made  for  thee,  o lord  of  steeds.  May  we,  through  our  hymn  (or  rite), 
become  possessed  of  chariots  and  perpetual  wealth.” 

vi.  52,  2.  Ati  vd  yo  marato  manyate  no  brahma  vd  yah  kriyamdnam 
ninitsat  \ tapumshi  tasmai  vrijindni  santu  brahma-dvisham  abhi  tain 
sochatu  dyauh  \ 

“Whoever,  o Maruts,  regards  himself  as  superior  to  us,  or  reviles 
the  prayer  which  is  being  made , may  burning  injuries  be  his  lot;  may 
the  sky  scorch  the  enemy  of  prayer.11 

13  The  reader  will  find  Prof.  Haug’s  opinion  of  the  sense  of  this  phrase  in  p.  11  f. 
of  his  German  dissertation  “on  the  original  signification  of  the  word  brahma ,”  of 
which  the  author  has  been  kind  enough  to  send  me  a copy,  which  has  reached  me  as 
this  sheet  is  passing  through  the  press.  Prof.  Haug  mentions  R.Y.  i.  88,  4 ; vii. 
103,  8,  as  passages  (additional  to  those  I have  given)  in  which  the  expression  occurs. 

14  Translated  by  Prof.  Haug  in  the  Dissertation  above  referred  to,  p.  6. 
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vii.  35,  14.  Aditydh  Rudrdh  Vasavo  jushanta  (the  Atharva-veda  has 
jushantdm ) id  am  brahma  kriyamdnaiii  naviyah  I srinvantu  no  divyuh  pdr- 
thivdso  gojutdh  ityadi  \ 

“The  Adityas,  Rudras,  and  Yasus  receive  with  pleasure  this  new 
prayer  which  is  being  made.  May  the  gods  of  the  air,  the  earth,  and 
the  sky  hear  us.” 

vii.  37,  4.  Vayam  nu  te  dusvamsah  sydma  brahma  krinvantah  ityadi  | 
“ Let  us  offer  oblations  to  thee,  making  prayers,”  etc. 

vii.  97,  9.  Iyam  vdm  Brahmanaspate  suvriktir  brahma  Indraya  vajrine 
akuri  | 

“ Brahmanaspati,  this  efficacious  hymn,  [this]  prayer  has  been  made 
for  thee,  and  for  Indra,  the  thunderer.” 

viii.  51,  4.  Aydhi  krinavama  te  Indra  brahmdni  varddhana  ityadi  \ 

“ Come,  Indra,  let  us  make  prayers,  which  magnify  thee,”  etc. 

viii.  79,  3.  Brahma  te  Indra  girvanah  kriyante  anatidbhutd  \ imd 
jushasva  haryasva  yojand  yd  te  amanmahi  \ 

“Unequalled  prayers  are  made  for  thee  Indra,  who  lovest  hymns. 
Receive  favourably,  lord  of  the  brown  steeds,  those  which  we  have 
thought  out  for  thee,  to  yoke  thy  horses.” 

x.  54,  6 Ad  ha  priyam  susham  Indraya  manma  brahmakritols 

Vrihadukthad  avdchi  \ 

“ . . An  acceptable  and  powerful  hymn  has  been  uttered  to  Indra 
by  Vrihaduktha,  maker  of  prayers.”16 

x.  101,  2.  Alandrd  krinudlivaih  dhiyah  d tanudhvam  ndcam  aritra- 
paranim  krinudhvam  \ 

“ Make  pleasant  (hymns),  prepare  prayers,  make  a ship  propelled  by 
oars.” 

It  is  possible  that  in  many  of  these  passages  the  verb  kri  may  have 
merely  the  signification  which  the  word  make  has  in  English  when  we 
speak  of  “ making  supplications,”  etc.,  in  which  case  it  of  course  means 
to  offer  up,  rather  than  to  compose.  But  this  cannot  be  the  case  in  such 
passages  as  R.Y.  iv.  16,  20  (p.  233),  where  the  rishi  speaks  of  making 

15  Compare  rishayo  mantraJcrilo  manishinah  in  Taittirlya  Brahmana,  ii.  8,  8,  5 ; 
and  R.V.  is.  114,  2 : Rishe  mantra-kritdm  stomaih  Kas  yapod  cardh  ay  a m girah  | somaih 
namasya  rdjanam  yo  jajne  vlrudhnm  patih  | “ Rishi  Kasyapa,  augmenting  thy  words 
with  the  praises  of  the  makers  of  hymns,  reverence  King  Soma,  who  was  bom  the  lord 
of  plants.” 

16  Prof.  Haug  thinks  the  word  brahma-krit  here  refers  to  hymns,  and  mentions 
other  passages  in  which  it  occurs : see  p.  12  of  the  Dissertation  above  referred  to. 
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the  hymn  as  the  Bhrigus  made  a chariot.17  And  such  an  interpretation 
would  be  altogether  inadmissible  in  the  case  of  the  tests  which  I nest 
proceed  to  cite. 

II.  Passages  in  which  the  word  taksh,  “ to  fashion,  or  fabricate,”  is 
applied  to  the  composition  of  the  hymns. 

i.  62,  13.  Sandy  ate  Gotamah  Indra  navyam  ataksliad  Irahma  hariyo- 
ianuya  ityudi  \ 

“ Nodhas,  descendant  of  Gotama,  fashioned  this  new  hymn  for  [thee], 
Indra,  who  art  of  old,  and  who  yokest  thy  steeds,”  etc. 

i.  130,  6.  Imam  te  vdcham  vasuyantah  dyavo  rathaiii  na  dliirah  sva- 
pdh atakshishuh  sumndya  tvdm  atakshishuh  \ 

“Desiring  wealth,  men  have  fashioned  for  thee  this  hymn,  as  a skil- 
ful workman  [fabricates]  a car ; and  thus  they  have  disposed  {lit. 
fashioned)  thee  to  (confer)  happiness.” 

i.  171,  2.  Esha  vah  stomo  Maruto  namasvan  hridd  tashto  manasd 
dhdyi  devuh  | 

“ This  reverential  hymn,  o divine  Maruts,  fashioned  by  the  heart, 
has  been  presented  [or,  made]  by  the  mind.  [According  to  Say  ana,  the 
last  words  mean,  ‘let  it  be  received  by  you  with  a favourable  mind’].” 

ii.  19,  8.  Evd  te  Gritsamaduh  Sura  manma  avasyavo  na  vayundni 
takshuh  | 

“ Thus,  o hero,  have  the  Gritsamadas,  desiring  succour,  fashioned 
for  thee  a hymn,  as  men  make  works.”  (Sayana  explains  vayuna  by 
“road.”) 

ii.  35,  2.  Imam  su  asmai  hridah  d sutashtam  mantrarh  vochema  kuvid 
asya  vedat  \ 

“Let  us  address  to  him  this  well-fashioned  hymn  proceeding  from 
the  heart;  will  he  not  be  aware  of  it?” 

v.  2,  11.  Etaih  te  stomarh  tuvi-jdta  vipro  ratham  na  dhirah  svapdh 
ataksham  \ 

“I,  a sage,  have  fabricated  this  hymn  for  thee,  o powerful  [deity], 
as  a skilful  workman  fashions  a car.” 

v.  29,  15.  Indra  Irahma  kriyamdnd  jushasva  yd  te  savishtha  navya 
akarma  \ vastreva  bhadrd  sukritd  vasuyuh  rathaih  na  dhirah  svapdh 
ataksham  | 

17  See  also  v.  29,  15,  and  x.  39,  14,  which  will  he  quoted  a little  further  on;  and 
in  which  the  verbs  kri  and  talcsh  are  both  employed. 
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“ 0 mighty  Indra,  regard  with  favour  the  prayers  which  are  made, 
the  new  [prayers]  which  we  have  made  for  thee.  Desirous  of  wealth, 
I have  fabricated  them  like  beautiful  well-fashioned  garments,  as  a 
skilful  workman  [constructs]  a car.”  (Compare  E.Y.  iii.  39,  2 ; above, 

p.  226.) 

v.  73,  10.  Imd  brahmdni  vardhand  Asvibhyuih  santu  santamd  | yd 
takshuma  rathdn  iva  avochdma  brihad  namali  \ 

“ May  these  magnifying  prayers  which  we  have  fashioned,  like  cars, 
he  pleasing  to  the  Asvins : we  have  uttered  great  adoration.” 

vi.  32,  1 (=S.V.  i.  322).  Apurvyd  purutamdni  asmai  mahe  virdya 
tavase  turuya  | virapsine  vajrine  santamdni  vachdmsi  usd 18  sthavirdya 
taksham  \ 

“To  this  great  hero,  vigorous,  energetic,  the  adorable,  unshaken 
thunderer,  I have  with  my  mouth  fabricated  copious  and  pleasing 
prayers,  which  have  never  before  existed.” 

vi.  16,  47.  A te  Agne  richd  liavir  hridd  tashtam  bharamasi  \ 

“ In  this  verse,  Agni,  we  bring  to  thee  an  oblation  fabricated  by  the 
heart.”  (Comp.  E.Y.  iii.  39,  1,  in  p.  226.) 

vii.  7,  6.  JEte  dyumnebhir  vise  am  dtiranta  mantrafn  ye  vd  ararh  narydh 
ata/cshan  \ 

“ Those  manly  (Yasishthas),  who  have  skilfully  fabricated  the  hymn, 
have  by  their  energy  accomplished  all  things  (?).” 

vii.  64,  4.  Yo  vdiii  garttam  manasd  taksliad  etam  urddhvam  dhltim 
krinavad  dhdrayach  cha  | 

“May  he  who  with  his  mind  fashioned  for  you  (Mitra  and  Yaruna) 
this  car,  make  and  sustain  the  lofty  hymn.”  (The  same  expression 
urddhvd  dhitih  occurs  in  E.Y.  i.  119,  2.) 

viii.  6,  33.  Uta  brahmanyd  vayam  tubhyam  pravriddha  vajrivo  viprdh 
atakshma  jlvase  | 

“0  mighty  thunderer,  we,  who  are  sage,  have  fabricated  prayers  for 
thee,  that  we  may  live.” 

x.  39,  14.  Etam  vdm  stomam  Asvindv  akarma  atakshdma  JBhrigavo  na 
ratham  | ni  amrikshdma  yoshandm  na  maryye  nityam  na  sunum  tanayam 
dadhunah  \ 

“This  hymn,  Asvins,  we  have  made  for  you;  we  have  fabricated  it 

18  On  the  sense  of  asa  see  Prof.  Muller’s  article  in  the  Journal  of  Roy.  As.  Soc.  for 
1867,  p.  232  f. ; and  Bohtlingk  and  Roth’s  Lexicon,  s.v. 
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as  the  Bhrigus  [constructed]  a car;  we  have  decorated  it,  as  a bride  for 
her  husband,  continuing  the  series  [of  our  praises]  like  an  unbroken 
line  of  descendants.”  (See  iv.  16,  20,  above,  p.  233.) 

(The  following  is  Sayana’s  comment  on  this  passage,  for  a copy  ot 
which  I am  indebted  to  Professor  Muller  : He  Asvinau  vam  yuvayor  etaiii 
yatholctam  stomam  stotram  alcarma  akurma  j Tad  etad  aha  \ Bhrigavo  na 
Bhrigavah  iva  ratharn  atakshama  vayafh  stotram  samskritavantah  | karma- 
yog  ad  Ribhavo  Bhrigavah  uchyante  \ athavu  rathakdrdh  Bhrigavah  | 
kincha  vayam  nityafa  susvatani  tana/yam  yagudinum  karmandrh  tanitdram 
sunuih  na  aurasam  putram  iva  stotram  dadhunah  dhurayanto  martye  ma- 
nusliye  nyamrikshdma  yuvayoh  stutirn  nita/rdm  samskritavantah  \ “ Asvins, 
we  have  made  this  preceding  hymn  or  praise  of  you.  He  means  to  say 
this.  Like  the  Bhrigus,  we  have  made  a car,  we  have  carefully  con- 
structed a hymn.  The  Eibhus  are,  in  this  passage,  ....  styled  Bhri- 
gus ; or  Bhrigus  are  chariot-makers.  Moreover,  maintaining  praise  as 
a constant  perpetuator  (like  a legitimate  son)  of  sacrifice  and  other  rites, 
we  have  polished,  i.e.  carefully  composed  a celebration  of  you  among 
men  [?].”  In  this  comment  the  word  yoshanu  is  left  unexplained.  In 
verse  12  of  this  hymn  the  Alvins  are  supplicated  to  come  in  a car 
fleeter  than  thought,  constructed  for  them  by  the  Itibhus — u tena  ydtam 
manaso  javlyasd  ratham  yam  vdm  Ribhavas  chakrur  Asvind  | .) 
x.  80,  7.  Agnaye  brahma  Ribhavas  tatakshuh  \ 

“ The  Eibhus  [or  the  wise]  fabricated  a hymn  for  Agni. 

III.  I next  quote  some  texts  in  which  the  hymns  are  spoken  of  as 
being  generated  by  the  rishis.  (Comp.  E.Y.  vii.  93,  1,  in  p.  228.) 

iii.  2,  1.  Vaisvunardya  dhishandm  ritdvridhe ghritam  na  puiam  Agnaye 
jandmasi  | 

“We  generate  a hymn,  like  pure  butter,  for  Agni  Vaisvanara,  who 
promotes  our  sacred  rites.” 

vii.  15,  4.  Navam  nu  stomam  Agnaye  divah  syendya  jljanam  J vasvah 
kuvid  vandti  nah  | 

“I  have  generated  a new  hymn  to  Agni,  the  falcon  of  the  sky;  will 
he  not  bestow  on  us  wealth  in  abundance  ? ” 

vii.  22,  9.  Ye  cha  purve  rishayo  ye  cha  nutndh  Indra  brahmdni  jana- 
yanta  viprdh  | 

“Indra,  the  wise  rishis,  both  ancient  and  modern,  have  generated 
prayers.” 
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vii.  26,  1.  Na  somah  Indram  asuto  mamdda  na  dbralma.no  maghavdnam 
sutdsah  | tasmai  ulctham  janaye  yaj  jujoshad  nrivad  navlyah  srimvad 
yathd  nah  \ 

“ The  soma  exhilarates  not  Indra  unless  it  he  poured  out;  nor  do 
libations  [gratify]  Haghavan  when  offered  without  a prayer.  To  him  I 
generate  a hymn  such  as  may  please  him,  that,  after  the  manner  of  men, 
he  may  hear  our  new  [production].’' 

vii.  31,  11 Suvriktim  Indruya  brahma  janayanta  viprdh  \ 

“ The  sages  generated  an  efficacious  production  and  a prayer  for 
Indra.” 

vii.  94,  1,  2 (=S.V.  ii.  266).  Iyam  vdm  asya  manmanah  Indrdgni 
purvya-stutir  abhrud  vrishtir  iva  ajani  | srinutam  jaritur  havam  ityddi  | 

“ This  excellent  praise  has  been  generated  for  you,  Indra  and  Agni, 
from  the  soul  of  this  [your  worshipper],  like  rain  from  a cloud.  Hear 
the  invocation  of  your  encomiast.”  (Benfey  thinks  manman,  “ spirit,” 
is  to  be  understood  of  Soma,  whose  hymn,  i.e.  the  sound  of  his  drop- 
ping, resembles  the  falling  of  rain.  The  scholiast  of  the  S.Y.  makes 
manman  = stotri,  “ worshipper”.) 

viii.  43,  2.  Asmai  te  pratiharyate  Jutavedo  vicharshane  Ague  jandmi 
sushtutim  | 

“ Wise  Agni  Jatavedas,  I generate  a hymn  for  thee,  who  receivest  it 
with  favour.” 

viii.  77,  4.  A tva  ayam  arkah  utaye  vavarttati  yarn  Gotamdh  ajljanan  | 

“This  hymn  which  the  Gotamas  have  generated , incites  thee  to 
succour  us.” 

viii.  84,  4,  5.  S'rudhi  havam  Tiraschydh  Indra  yas  tva  saparyati 
suviryasya  gomato  rdyah  purdhi  mahdn  asi  | Indra  yas  te  navlyasim 
giram  mandrdm  ajljanat  chikitvin-manasam  dldyam  pratndm  ritasya 
pipyushlm  | 

“Hear,  Indra,  the  invocation  of  Tiraschl,  thy  worshipper;  replenish 
him  with  wealth  in  strong  men  and  in  cattle,  for  thou  art  great.  Indra 
(do  this  for  him]  who  has  generated  for  thee  the  newest  exhilarating 
hymn,  springing  from  an  intelligent  mind,  an  ancient  mental  product, 
full  of  sacred  truth.” 

(These  verses  occur  also  in  the  Sama-veda  ii.  233,  234,  and  are 
translated  by  Professor  Benfey,  at  pp.  230  and  250  of  his  edition. 
The  hymn  referred  to  in  this  passage  is  apparently  designated  as  both 
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new  and  old.  How  can  it  be  both  ? It  may  have  been  an  old  hymn 
re-written  and  embellished;  ancient  in  substance,  though  new  in  ex- 
pression.19 Compare  St.  John’s  Gospel,  xiii.  34,  and  the  First  Epistle 
of  St.  John,  ii.  7,  8,  and  iii.  11.) 

ix.  73,  2 madhor  dhurdbhir  janayanto  arham  it  priy dm  Indra- 

sya  tanvam  avivridhan  \ 

“ Generating  the  hymn,  they  have  augmented  the  beloved  body  of 
Indra  with  the  honied  streams.” 

ix.  95,  1 (=  S.Y.  i.  530) ato  matir  janayata  svadhdbhih  | 

“Wherefore  generate  hymns  with  the  oblations.”  (Professor  Benfey 

makes  janayata  the  3rd  person  singular  of  the  imperfect  middle,  and 
applies  it  to  Soma.) 

x.  7,  2.  Imdh  Agne  matayas  tubhyaih  jdtdh,  gobhir  aivair  abhi  grinanti 
rddhah  [ 

“ These  hymns,  Agni,  generated  for  thee,  celebrate  thy  bounty  in 
cows  and  horses.” 

x.  23,  5,  6,  7.  Yo  vachd  vivacho  mridhravdchah  puru  sahasrd  asivd 
jaghdna  | Tat  tad  id  asya  paumsyaih  grinlmasi  pita  iva  yas  tavishlih  vd- 
vridhe  savah  | 6.  Stomam  te  Indra  Vimadah  ajijanann  apurvyam  puruta- 
maih  suddnave  | Vidma  hi  asya  bhojanam  inasya  yad  d pasum  na  gopak 
hardmahe  | 7.  Ma  hir  nah  end  sahhyd  viyaushus  tava  cha  Indra  Vimadasya 
cha  rislieh  | Vidma  hi  te  pramatim  deva  jumi-vad  asme  te  santu  sahhyd 
hivdni  | 

“5.  Who  (Indra)  with  his  voice  slew  many  thousands  of  the  wicked 
uttering  confused  and  hostile  cries.  We  laud  his  several  acts  of  valour, 
who,  like  a father,  grew  in  vigour  and  strength.  6.  For  thee,  o Indra, 
who  art  bountiful,  the  Vimadas  have  generated  a copious  hymn,  which 
never  before  existed  ( apurvya ) ; for  we  know  that  it  is  gratifying  to  this 
mighty  god,  when  we  attract  him  hither  as  a cowherd  drives  his 
cattle.  7.  Indra,  may  that  friendship  of  ours  never  be  dissolved,  which 
exists  between  thee  and  the  rishi  Yimada:  for  we  know  thy  wisdom, 
o god ; may  thy  friendship  be  favourable  to  us,  like  that  of  a kinsman.” 
x.  67,  1.  Imam  dhiyarh  sapta-slrshnlm  pita  nah  ritaprajdtdm  brihatlm 
avindat  | turiyarii  svij  janayad  visvajanyo  Aydsyah  uktham  Indrdya 
sansan  | 

19  As  Prof.  Aufrecht  expresses  it : “ Gir  is  opposed  to  dh~i,  as  form  to  substance 
a new  utterance,  but  a primordial  homage.” 
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“Our  father  hath  discovered  [or  invented]  this  great,  seven-headed 
hymn,  born  of  sacred  truth ; Ayasya,  friend  of  all  men,  celebrating 
Indra,  has  generated  the  fourth  song  of  praise.”  (In  his  Lexicon,  Roth 
gives  Ayasya  as  a proper  name;  but  says  it  may  also  be  an  adjective 
with  the  sense  of  “unwearied.”) 

x.  91,  14.  Klldla-pe  soma-prishtdya  vedhase  hridd  matirh  janaye  chd- 
rum  Agnaye  | 

“With  my  heart  I generate  a beautiful  hymn  for  Agni,  the  drinker 
of  nectar,  the  soma-sprinkled,  the  wise.”  (See  also  R.Y.  i.  109,  1,  2, 
which  will  be  quoted  below.) 

IY.  In  the  following  texts  the  verbal  root  ri,  “to  move,  send  forth,” 
etc.,  used  with  or  without  a preposition,  is  applied  to  the  utterance  or 
(it  may  even  mean)  the  production  of  hymns. 

i.  116,  1.  Ndsatydbhydm  harhir  iva  pravrinje  stomdn  iyarmi  alhriyd 
iva  vdtah  | yuv  arlhagdya  Vimaduya  jdydrh  sendjuvd  ni  uhatuh  rathena  | 

“ In  like  manner  as  I spread  the  sacrificial  grass  to  the  Nasatyas 
(Asvins),  so  do  I send  forth  to  them  hymns,  as  the  wind  [drives]  the 
clouds ; to  them  (I  say),  who  bore  off  to  the  youthful  Vimada  his  bride 
in  a chariot  swift  as  an  arrow.” 

vii.  61,  2.  Pra  vdm  sa  Mitrd-  Vcurunau  ritdvd  vipro  manmdni  dirgha- 
irud  iyartti  | Yasya  Irahmdni  suhratu  avuthah  d yat  kratva  na  saradah 
prinaithe  \ 

“ The  devout  sage,  heard  afar  off,  sends  forth  his  hymns  to  you,  o 
Mitra  and  Yaruna.  Do  you,  mighty  gods,  receive  his  prayers  with 
favour,  so  that  for  (many)  autumns  ye  may  not  be  satiated  with  his 
fervour.”  (See  Bohtlingk  and  Roth’s  Lexicon,  s.v.  d pri .) 

viii.  12,  31.  Imam  te  Indra  sushtulirii  viprah  iyartti  dhltihhih  \jdmim 
padd  iva  pipratlm  pra  adhvare  \ 

“ In  the  sacrifice  the  sage,  with  praises,  sends  forth  to  thee  this  hymn, 
which  is  of  kin  to  thee,  and,  as  it  were,  supplies  the  places  (of  others  ?) 

viii.  13,  26 Ritdd  iyarmi  te  dhiyam  manoyujam  [ 

“ . . . . From  the  sacred  ceremony  I send  forth  a prayer  which  will 
attract  thy  heart.” 

x.  116,  9.  Pra  Indrdgnilhydih  suvachasydm  iyarmi  sindhdv  ivaprera- 
yam  ndvam  arkaih  | 

“ I send  forth  a [hymn]  with  beautiful  words  to  Indra  and  Agni ; 
with  my  praises  I have,  as  it  were,  launched  a ship  on  the  sea.” 
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(Compare  R.Y.  ii.  42,  1,  spoken  of  Indra  in  the  form  of  the  bird 
called  Kapinjala,  a sort  of  partridge:  Iyartti  vdcham  ariteva  nuvani  \ 
“ It  sends  forth  a voice,  as  a rower  propels  a boat.”  See  also  R.Y.  x. 
101,  2,  quoted  above,  p.  234.) 

x.  4,  1.  Pra  te  yakshi  pra  te  iyarmi  manma  ihuvo  yathd  vandyo  no 
haveshu  | dhanvann  iva  prapd  asi  tvam  Ague  iyakshave  purave  pratna 
rajan  | 

“I  offer  thee  worship,  I send  forth  to  thee  a meditation,  that  thou 
mayest  be  accessible  to  adoration  in  our  invocations.  For  thou,  Agni, 
ancient  king,  art  like  a trough  of  water  in  the  desert  to  the  man  who 
longs  for  thee.” 

Y.  In  the  following  passages  other  verbs  are  employed  to  denote  the 
composition  or  presentation  of  hymns  : 

i.  61.  2.  Indruya  hridu  manasa  manlsha  pratndya  patye  dhiyo  marja- 
yanta  \ 

“ To  Indra,  the  ancient  lord,  they  prepared  [or  polished]  hymns  [or 
ceremonies]  with  the  heart,  mind,  and  understanding.” 

i.  61,  4.  Asmai  id  u stomaiii  saiiihinomi  rathafh  na  tashtd  iva  ityddi  j 

“ To  him  (Indra)  I send  forth  a hymn,  as  a carpenter  a car,”  etc. 

i.  94,  1 (=  S.Y.  i.  66).  Imam,  stomaih  arhate  Jutavedase  ratham  iva 
sam  mahema  manlshayd  \ lhadrd  hi  nah  pramatir  asya  samsadi  Ague 
sakhye  md  rishdma  vayath  tava  | 

“Let  us  with  our  intellect  construct  (or,  send  forth ) this  hymn  for 
the  adorable  Jatavedas  like  a car,  for  his  wisdom  is  favourable  to  us  in 
the  assembly.  Agni,  in  thy  friendship  may  we  never  suffer.”  (The 
root  mah  means  to  honour  or  worship.20  The  reader  may  compare 
Benfey’s  translation.) 

There  is  to  be  found  in  the  hymns  a great  multitude  of  passages  in 
which  the  rishi  speaks  of  presenting  his  hymns  and  prayers  to  the 
various  deities  who  are  the  objects  of  his  worship,  without  directly 
claiming  for  himself  the  authoi'ship  of  those  compositions.  The  natural 
inference  to  be  drawn  from  the  expressions  which  we  shall  find  to  be 
employed  in  most  of  the  cases  to  which  I refer,  would,  I think,  be  that 
the  personality  of  the  rishi  himself  was  uppermost  in  his  mind,  and 
that  he  was  not  conscious  that  the  praises  which  he  was  uttering  to 

20  See,  however,  the  various  reading  suggested  by  Bothliugk  and  Roth  s.v.  mah  + 
sam  and  ah  + sam. 
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the  gods  proceeded  from  any  other  source  than  his  own  unaided  facul- 
ties. Of  this  description  are  the  following  texts,  which  represent  a 
manner  of  thinking  and  speaking  very  prevalent  in  the  hymns : 

i.  60,  5.  Tam  tvd  vayam  patim  Agne  rayindm  prasamsdmo  matibhir 
Gotamdsah  | 

“ We,  the  Gotamas,  praise  with  hymns  thee,  Agni,  the  lord  of  riches.” 
i.  77,  5.  Eva  Agnir  Gotamebhir  ritdvd  viprelhir  astoshta  jdtavedah  \ 
“Thus  has  the  holy  Agni  Jatavedas  been  celebrated  by  the  sage 
Gotamas.” 

i.  78,  5.  Avoclxdma  Rahuganuh  Agnaye  madliumad  vachah  \ dyumnair 
abhi  pra  nonumah  | 

“We,  the  Itahiiganas,  have  uttered  to  Agni  honied  speech;  we  in- 
cessantly laud  him  with  eulogies.” 

i.  91,  11.  Soma  girbhis  tvd  vayam  vardhayumo  vacho-vidah  \ sumrillko 
nah  dvi§a  | 

“ Soma,  we  who  are  skilled  in  speech  magnify  thee  with  praises ; do 
thou  enter  into  us,  full  of  kindness.” 

i.  102,  1.  Imam  te  dhiyam  prabhare  maho  malum  . . . . 

“ I present  to  thee  joyfully  this  great  hymn  .... 
i.  183,  6.  Atdrishma  tamasas  pdram  asya  prati  vain  stomo  Asvindv 
adhayi  | 

“We  have  crossed  over  this  darkness;  a hymn,  o Asvins,  has  been 
addressed  to  you.” 

iii.  53,  2.  Pitur  na  putrah  sicham  a rablie  te  Indra  svadishthayd  gird 
sacliivah  | 

“ Powerful  Indra,  I lay  hold  of  thy  skirt  (as  a son  does  that  of  his 
father),  with  a very  sweet  hymn.” 

iv.  3,  16.  Etd  visvd  vidushe  tubliyam  vedlio  nithdni  Agne  ninyd  va- 
clidmsi  | nivachanu  kavaye  kdvydni  asamsisham  matibhir  viprah  ukthaih  | 

“Intelligent  Agni,  to  thee,  who  knowest,  [have  I uttered]  all  these 
songs  and  mysterious  words ; to  thee,  who  art  a bard,  have  I,  a sage, 
uttered  these  hymns,  these  poems,  with  meditations  and  praises.” 

iv.  32,  12.  Avlvridhanta  Gotamdh  Indra  tve  stoma-vdhasah  | 

“ The  Gotamas,  Indra,  bringing  hymns  to  thee,  have  magnified  thee.” 

v.  11,  5.  Tubluya  idam  Agne  madhumattamaih  vachas  tubliyam  manishu 
iyam  astu  saih  hride  \ Tvdm  girah  sindhum  iva  avanir  mahir  d prinanti 
savauu  vardhayanti  clia  | 
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“Agni,  may  this  sweetest  of  prayers,  may  this  mental  production 
be  pleasant  to  thy  heart.  As  great  rivers  fill  the  ocean,  so  do  the  words 
of  praise  fill  thee,  and  augment  thee  with  strength.” 

v.  22,  4.  Ague  chilciddhi  asya  nah  idaiii  vachah  sahasya  | Tam  tvd 
susipra  dampate  stomair  vardhanti  Atrayo  glrbhih  sumbhanti  Atrayah  | 

“ Vigorous  Agni,  observe  these  our  words ; thee,  with  the  beautiful 
nose,  the  lord  of  the  house,  the  Atris  magnify  with  praises,  the  Atris 
decorate  with  hymns.” 

v.  45,  4.  Suktebhir  vo  vachobhir  deva-jushtair  Indra  nu  Agni  avase  hu- 
vadhyai  | 

“ Let  me  invoke  you  for  help,  o Indra  and  Agni,  with  well-spoken 
words,  such  as  are  acceptable  to  the  gods. 

vi.  38,  3.  Tam  vo  dhiyu.  paramayd  purdjdm  ajaram  Indram  abhi 
anushi  arkaih  ityudi  | 

“ I adore  thee,  the  ancient,  imperishable  Indra  with  an  excellent 
hymn  and  with  praises.” 

vii.  67,  5.  Prdchlm  u deva  Asvind  dliiyam  me  amridhram  sdtaye 
fcritam  vasuyum  | 

“0  divine  Asvins,  bring  to  fulfilment  my  unwearied  prayer  which 
supplicates  wealth.” 

vii.  85,  1.  Punishe  vdm  aralcshasam  manlshdm  somam  Indrdya  Varu- 
ndya  juhvat  | ghrita-pratikum  Ushasam  na  devim  iUyddi  | 

“ Offering  soma  to  Indra  and  Varuna,  I prepare  for  you  twain  the 
sincere  hymn,  like  the  goddess  Ushas,  with  glittering  face.” 21 

viii.  5,  18.  AsmdJcam  adya  vdm  ayaih  stomo  vdhishlho  antamah  \ yuvd- 
IJiyam  bhutu  Asvind  \ 

“ May  this  hymn  of  ours  approach  near  to  you,  to-day,  o Asvins,  and 
be  effectual  in  bearing  you  hither.” 

viii.  8,  8.  Kim  anye  parydsate  asmat  stomebhir  Asvind  | putrah  Kan- 
vasya  vdm  rishir  glrbhir  Vatso  avlvridhat  | 

“Asvins,  do  others  than  we  sit  round  you  with  songs?  Vatsa,  the 
son  of  Kanva,  has  magnified  you  by  his  hymns.” 

viii.  27,  8.  A pra  ydta  Maruto  VisJino  Asvind  PusJian  mdlcmayd 
dhiyd  | 11,  Ida  hi  vah  upastutim  idd  vdmasya  bhalctaye  upa  vo  visva- 
vedaso  namasyur  dsrilcshi  \ 

21  Compare  vi.  8,  1.  Vaisvdnardya  matir  navyasl  suchih  somah  iva  private  charur 
Agnaye  | “A  new  and  bright  hymn  is  purified,  like  beautiful  soma,  for  Agni  Yai^- 
Vi'iuara.” 
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“ 8.  Come,  o Maruts,  Vishnu,  Asvins,  Pushan,  at  my  hymn.  11.  For 
now,  possessors  of  all  riches,  now,  in  order  to  obtain  wealth,  have  I, 
full  of  reverence,  sent  forth  to  you  a hymn.” 
viii.  44,  2.  Ague  stomaih  jushasva  me  uardhasva  anena  manmand  \ 
prati  suktdni  harya  nah  | 22.  Uta  tvd  dhitayo  mama  giro  varddhantu 

visvahd  \ Ague  sakhyasya  bodhi  nah  | 26.  Yuvdnafn  vispatim  kaviih  vis- 
vadam  puru-vepasam  | Agnim  sumbhdmi  manmabhih  | 

“ 2.  Agni,  receive  my  hymn  : grow  by  this  product  of  my  thought : 
rejoice  in  our  beautiful  words.  22.  And  may  my  thoughts  and  words 
always  augment  thee ; Agni,  think  of  our  friendship.  26.  With  my 
mental  productions  I adorn  Agni,  the  young,  the  lord  of  the  people, 
the  sage,  the  all-devouring,  the  very  restless.” 

x.  42,  1 . Asia  iva  suprataram  lay  am  asyan  bhushann  iva  pr  abhor a sto- 
mamasmai\vdchdviprds  taratavdcham  aryo  niramaya  jaritah  some  Indram  | 
“ Like  an  archer  discharging  his  far-shooting  arrow,  with  zeal  pre- 
sent the  hymn  to  Indra.  Sages,  by  your  song,  overcome  the  song  of 
the  enemy;  worshipper,  arrest  Indra  at  the  soma.” 

x.  63,  17.  Eva  Plateh  sunur  avivridhad  vo  visve  Adityah  Adite  manl- 
shl  | isdndso  naro  amartyena  astuvijano  divyo  Gayena  | 

“ Thus,  all  ye  Adityas,  Aditi,  and  ye  ruling  powers,  has  the  wise 
son  of  Plati  magnified  you.  The  celestial  race  has  been  lauded  by  the 
immortal  Gaya.” 

x.  Ill,  1.  Mantshinah  prabharadhvam  manlsham  yathd  yathd  mata- 
yah  santi  nrinam  | Indraih  satyair  d iraydma  Jcritebhih  sa  hi  viro  gir- 
vanasyur  viddnah  \ 

“Sages,  present  the  prayer,  accoiding  as  are  the  various  thoughts 
of  men.  Let  us  hv  our  sincere  rites  stimulate  Indra,  for  he  is  a hero, 
he  is  wise  and  loves  our  songs.” 

In  the  following  verse,  from  a hymn  in  praise  of  liberality,  it  is  said, 
though  no  doubt  only  figuratively,  that  the  true  rishi  is  the  prince  who 
is  bountiful  to  the  priesthood. 

x.  107,  6.  Tam  era  rishim  tam  u brahmdnam  dhur  yajnanyaih  sdma- 
gdm  ulcthasasam  | sa  sukrasya  tanvo  veda  tisro  yah  prathamo  dalcshinayd 
rarddha  | 

“He  it  is  whom  they  call  a rishi,  a priest,  a pious  sacrificer,  a 
chaunter  of  prayers,  a reciter  of  hymns  ; he  it  is  who  knows  the  three 
bodies  of  the  brilliant  (Agni), — the  man  who  is  most  prominent  in  be- 
stowing gifts.” 
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Sect.  IY. — Passages  of  the  Rig-veda  in  which  a supernatural  character 
is  ascribed  to  the  rishis  or  the  hymns. 

In  the  present  section  I propose  to  collect  the  most  distinct  indi- 
cations which  I have  noticed  in  the  Yedic  hymns  of  any  supernatural 
attributes  attaching,  in  the  opinion  of  the  authors,  either  to  the  rishis 
themselves,  or  to  their  compositions.  lYe  shall  see  in  the  course  of 
this  enquiry  (1)  that  a certain  superhuman  character  was  ascribed  by 
the  later  rishis,  who  composed  the  hymns,  to  some  of  their  prede- 
cessors ; (2)  that  expressions  are  occasionally  employed  by  the  rishis 
which  appear  to  ascribe  their  compositions  to  a divine  influence  gene- 
rally ; while  there  is  a still  more  numerous  set  of  texts  in  which  the 
hymns  are  attributed  in  various  forms  of  phraseology  to  the  agency  of 
one  or  more  particular  and  specified  deities ; and  (3)  that  there  is  a 
considerable  number  of  passages  in  which  a mysterious  or  magical 
power  is  ascribed  to  the  hymns  or  metres. 

I proceed  to  furnish  specimens  of  these  several  classes  of  quotations. 
I.  I adduce  some  passages  which  ascribe  a superhuman  character  or 
supernatural  faculties  to  the  earlier  rishis.23  These  are  the  following  : 
H.V.  i.  179,  2.  Ye  chid  hi  purve  ritasapah  dsan  sdkam  devebhir  ava- 
dann  ritdni  \ te  chid  avusur  ityddi  \ 

“ The  pious  sages  who  lived  of  old,  and  who  conversed  about  sacred 
truths  with  the  gods,  led  a conjugal  life,”  etc. 

vii.  76,  4.  Te  id  devandm  sadhamddah  dsann  ritdvdnah  kavayah  pur- 
vyasah  \ gulhaih  jyotih  pitaro  anvavindan  satyamantrah  ajanayann 
ushdsarn  | 

“ They  were  the  associates  of  the  gods,  those  ancient  pious  sages. 
The  fathers  found  out  the  hiddeti  light ; with  true  hymns  they  gene- 
rated the  dawn.” 

x.  14,  15.  Yamdya  madhumattamam  rdjne  havyafh  juhotana  | idaih 
namah  rishibhyah  purvajebhyah  purvebhyah  pathikridbhyah  | 

“ Offer  to  king  Yama  a most  sweet  oblation.  (Let)  this  reverence 
(be  paid)  to  the  rishis  born  of  old,  who  were  the  earliest  guides.” 

22  Compare  A.V.  x.  7,  14,  quoted  above  in  p.  3. 
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The  sixty-second  hymn  of  the  tenth  Man  data  contains  the  following 
passage  regarding  the  Angirases  (see  above,  p.  223) : 

1.  The  Angirases.—  x.  62,  1,  3.  Ye  yajnena  dakshinayd  samaktdh  Yn- 
drasya  sakhyam  amritatvam  dnasa  | tebhyo  bhadram  Angiraso  vah  astu 
prati  gribhnita  manavaiii  sumedhasah  \ 3.  Ye  ritena  suryam  arohayan 
divi  aprathayan  prithivlm  mdtaram  vi  ityadi  | 

“1.  Blessings  he  on  you,  Angirases,  who,  sanctified  by  sacrifice  and 
liberality,  attained  the  friendship  of  Inclra  and  immortality.  Do  ye, 
o sages,  graciously  receive  the  man  (who  addresses  you).  3.  Ye  who  by 
sacrifice  caused  the  sun  to  ascend  the  sky  ; and  spread  out  our  mother 
earth,”  etc. 

This  is  succeeded  by  the  following  verses : 

x.  62,  4.  Ayaih  Ndbhd  vadati  valguvo  grihe  deva-putruh  rishayas  tat 
srinotana  . . . [ 5.  Virupdsah  id  rishayas  te  id  gambhira-vepasah  | Angi- 
rasah  sunavas  te  Agneh  pari  jajnire  | 

“This  Nabhan  addresses  you,  brilliant  beings,  within  the  house. 
Hear  this,  ye  rishis,  sons  of  the  gods.  ...  5.  The  Virupas  are  rishis, 
profound  in  emotion ; they  are  the  sons  of  Angiras ; they  have  been 
born  from  Agni.” 

(The  fifth  verse  is  quoted  in  the  Nirukta,  xi.  17.  See  Roth’s  illus- 
trations of  the  passage.)23 

2.  Vasishtha. — A supernatural  character  is  attributed  to  Vasishtha 
also  in  the  following  passage  (which  has  been  already  quoted  and 
illustrated  in  Yol.  I.  pp.  318  ff.). 

vii.  33,  7 ff.  Trayah  krinvanti  bhuvanasya  retas  tisrah  prajdh  drydh 
jyotir-agrah  | trayo  gharmdsah  ushasaih  sachante  sarvdn  it  tan  anu  vidur 
Yasishtlidh  | 8.  Suryasyeva  vakshatho  jyotir  esh&iii  samudrasyeva  mahimd 
gabldrah  | vdtasyeva  prajavo  na  anyena  storno  Vasishthah  anu  etave  vah  \ 

23  The  next  verse  (which,  with  the  sequel,  is  quoted  in  my  article  “ On  the  relations 
of  the  priests  to  the  other  classes  of  Indian  society  in  the  Vedic  age,”  Journ.  Roy.  As. 
Soc.  for  1866,  p.  276)  is  as  follows  : 6.  Ye  Agneh  pari  jajnire  Yirupaso  divas  pari  | 
Kavagvo  nu  Dasagvo  Angirastamah  sachd  deveshu  mamhale  | “The  Virupas  who  were 
produced  from  Agni',  from  Dyaus, — the  Navagva,  the  Das’agva,  who  is  a most  eminent 
Angiras,  lavishes  gifts  along  with  the  gods.”  Here  the  Virupas  would  seem  rather 
to  be  princes  than  rishis : and  the  same  is  the  case  in  the  following  passage  also  : 
iii.  53,  6.  Ime  bhojdh  Angiraso  Virupah  divas  putraso  asurasya  virah  | Visvamitraya 
dadato  maghdni  sahasrasave pra  tiranta  ayuh  \ “These  liberal  Virupas  of  the  race  of 
Angiras,  heroic  sons  of  the  divine  Dyaus  (the  sky),  bestowing  gifts  on  Visvamitra  at 
the  ceremony  with  a thousand  libations,  have  prolonged  their  lives.”  (See  Vol.  I. 
p.  341  f.) 
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9.  Te  id  ninyam  hridayasija  praketaih  sahasra-valsam  alhi  sancharanti  | 
y amena  tatam  paridhim  vayantah  apsarasah  upa  sedur  Vasishthah  \ 1U. 
Vidyuto  jyotih parisanjihdnam  Mitra-Varund  yad  apasyatdih  tvu  | tat  te 
janma  uta  ekam  Vasishtha  Agastyo  yat  tvu  visah  djabliara  | 11.  TJtasi 
Maitrdvaruno  Vasishtha  Urvasyuh  brahman  manaso  'did  jdtah  \ drapsam 
slcannam  bralimand  dairy ena  visve  devah  pushhare  tvu  adadanta  | 12.  Sa 
praketah  ubliayasya  pravidvdn  sahasra-dunah  uta  vu  sadunah  | yamena 
tatam  paridhim  vayishyan  apsarasah  pari  jajne  Vasishthah  | 13.  Salve  ha 
jdtdv  ishitd  namobhih  kumbhe  retah  sisichituh  samdnam  | tato  ha  Munah 
udiyuya  madliydt  tatojdtam  rishim  dliur  Vasishtham  \ 

“ 7.  Three  [gods]  create  the  fecundating  principle  in  (all)  existences ; 
[there  exist]  three  excellent  productions  of  which  light  is  the  first : 
three  fires  attend  upon  the  dawn  : all  these  the  Vasishthas  know.  8. 
The  splendour  of  these  [sages]  is  like  the  full  glory  of  the  sun ; their 
grandeur  is  profound  as  that  of  the  ocean ; like  the  swiftness  of  the 
wind,  your  hymns,  o Yasishthas,  cannot  be  followed  by  any  other 
bard.  9.  Through  the  intuitions  of  their  hearts  they  seek  out  the 
mystery  with  a thousand  branches.  Weaving  the  envelopment  ex- 
tended by  Yama  [Agni  ? see  R.V.  i.  66,  4]  the  Yasishthas  sat  near  the 
Apsaras.  10.  "When  Mitra  and  Yaruna  saw  thee  quitting  the  gleam  of 
the  lightning,  that  was  thy  birth,  Yasishtha,  and  [thou  hadst]  one 
[other],  when  Agastya  brought  thee  to  the  people.  11.  And,  Yasish- 
tha, thou  art  the  son  of  Mitra  and  Yaruna,  born,  o priest,  from  the 
mind  of  UrvasI ; all  the  gods  placed  thee — the  drop  fallen  through 
divine  contemplation — in  the  vessel.  12.  He  the  wise,  knowing  both 
[worlds?],  with  a thousand  gifts,  or  with  gifts,  Yasishtha,  being  about 
to  weave  the  envelopment  extended  by  Yama,  was  produced  from  the 
Apsaras.  13.  Born  at  the  sacrifice,  and  impelled  by  adorations,  they 
[Mitra  and  Yaruna]  let  the  same  equal  procreative  energy  fall  into  the 
jar;  from  the  midst  of  this  Mana  (Agastya)  issued  forth;  from  this 
men  say  the  rishi  Yasishtha  was  produced.” 

Two  of  these  verses  are  quoted  in  the  Nirukta,  verse  8,  in  xi.  20, 
and  verse  11,  in  v.  14.  See  also  Prof.  Roth’s  Illustrations  of  that 
work,  p.  64,  where  he  states  his  opinion  that  the  foregoing  verses 
which  describe  the  miraculous  birth  of  Yasishtha  in  the  style  of  the 
epic  mythology,  are  a later  addition  to  an  older  hymn.  See  the  note 
in  p.  321  of  the  Pirst  Yolume  of  this  work. 
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The  two  following  passages  also  have  reference  to  knowledge  super- 
naturally  communicated,  or  favours  divinely  conferred  on  Yasishtha. 
See  Yol.  I.  p.  325  ff. 

vii.  87,  4.  JJvdcha  me  Varuno  medhirdya  trih  sapta  nama  aghnyd 
bibhartti  | vidvan  padasya  guhyd  na  vochad  yugdya  viprah  upardya 
sikshan  \ 

“Yaruna  said  to  me,  the  intelligent,  ‘the  cow  has  thrice  seven 
names.’  The  wise  [god],  though  he  knows  them,  has  not  declared  the 
mysteries  of  the  word,  which  he  desires  to  reveal  to  a later  generation.” 

vii.  88,  4.  Vasishtham  ha  Varuno  navi  d adhud  rishifh  chakdra  svapah 
maholliih  \ stotdram  viprah  sudinatve  ahndm  yad  nu  dydvas  tatanan  yad 
ushasah  | 

“ Varuna  took  Yasishtha  into  the  boat;  by  his  mighty  acts,  working 
skilfully  he  (Yaruna)  has  made  him  a rishi;  the  wise  (god)  has  made 
him  to  utter  praises  in  an  auspicious  time,  that  his  days  and  dawns 
may  be  prolonged.”  (See  Yol.  I.  p.  325  f. ; and  compare  R.Y.  x.  101, 
2,  and  x.  116,  9,  in  pp.  234  and  240,  above.) 

3.  Visvdmitra. — In  one  or  more  of  the  texts  which  I shall  next 
produce,  a superhuman  character  is  ascribed  to  Yisvamitra,  if  not  to 
the  Kusikas. 

iii.  29,  15.  Amitrdyudho  marutdm  iva  praydh  prathamajdh  brahmano 
visvam  id  viduh  | dyumnavad  brahma  Kusikdsah  erire  ekah  eko  dame 
Agnim  samidhire  \ 

“ Combating  their  foes,  like  hosts  of  Maruts,  (the  sages)  the  first- 
born of  prayer  are  masters  of  all  knowlege  ; the  Kusikas  have  uttered 
an  enthusiastic  prayer ; each  of  them  has  kindled  Agni  in  his  house.” 
(See  Yol.  I.  p.  347.) 

iii.  43,  5.  Kuvid  mu  gopdm  karase  janasya  kuvid  rdjdnam  Maghavann 
rijlshan  \ kuvid  md  rishim  papivdmsam  sutasya  kuvid  me  va&vah  amri- 
tasya  sikshdh  \ 

‘‘Dost  thou  not  make  me  a shepherd  of  the  people?  dost  thou  not 
make  me  a king,  o impetuous  Maghavan?  dost  thou  not  make  me  a 
rishi,  a drinker  of  the  soma  ? wilt  thou  not  bestow  upon  me  imperish- 
able wealth  ? ” (See  Yol.  I.  p.  344.) 

iii.  53,  9.  Mahan  rishir  devajdh  devajutah  astabhndt  sindhum  arnavam 
vrichakshdh  | Visvdmitro  yad  avahat  Suddsam  apriydyata  Kusikebhir 
Indrah  [ 
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“The  great  rishi  (Yisvamitra),  leader  of  men,  god-bom,  god-im- 
pelled, stemmed  the  watery  current.  When  Yisvamitra  conducted 
Sudas,  Indra  was  propitiated  through  the  Kuiikas.”  (See  Yol.  I. 
pp.  342.  Indra  himself  is  called  a Kausika  in  R.Y.  i.  10,  11.  See 
Yol.  I.  p.  347.) 

According  to  ix.  87,  3,  of  which  Usanas  is  the  traditional  rishi, 
certain  mysterious  knowledge  is  said  to  have  been  possessed  by  that 
personage: 

Rishir  viprah  pura-etd  jandndm  ribhur  dhirah  Usand  kdvyena  | sa 
chid  viveda  niliitarh  yad  dsdm  aplchyam  guhyam  ndma  gondrn  | 

“ A wise  rishi,  a leader  of  men,  skilful,  and  prudent,  is  Usanas, 
through  his  insight  as  a seer ; he  has  known  the  hidden  mysterious 
name  applied  to  these  cows.” 

Again  in  ix.  97,  7,  it  is  said  : Pra  kdvyam  Usaneva  bruvano  devo 
devdndm  janimd  vivaldi  | 

“Uttering,  like  Usanas,  the  wisdom  of  a sage,  the  god  (Soma)  de- 
clares the  births  of  the  gods.” 

In  a hymn  of  the  tenth  Handala,  the  rishis  are  spoken  of  as 
“seeing”  the  objects  of  their  contemplation  in  a way  which  seems  to 
imply  a supernatural  insight  (see  above,  pp.  116,  118,  125  ff.)  ; in  this 
hymn,  x.  72,  1,  2,  it  is  said: 

Devdndm  nu  vayam  jdnd  pravochdma  vipanyayd  \ uktheshu  sasyamu- 
neshu  yah  pasydd  uttare  yuge  \ Brahmanaspatir  etd  sam  karmdrah  iva 
adhamat  \ devdndm  purvye  yuge  asatah  sad  ajdyata  | 

“Let  us,  from  the  love  of  praise,  celebrate  in  recited  hymns  the 
births  of  the  gods, — any  one  of  us  who  in  this  later  age  may  see 
them.  Brahman aspati  has  kindled  these  births,  as  a blacksmith  [blows 
a flame]  : in  the  earliest  age  of  the  gods,  the  existent  sprang  from  the 
non-existent.”  24  (See  Yol.  I.  p.  46.) 

Another  not  less  decided  instance  of  this  use  of  the  verb  to  see,  in 
the  sense  of  supernatural  insight,  may  be  found  in  the  verse  of  the 
Yalakhilya  already  quoted  in  Yol.  II.  p.  220,  which  will  be  cited 
below.  See  also  x.  130,  6,  which  will  be  quoted  further  on. 

The  next  two  passages  speak  of  the  radiance  of  the  rishis. 

viii.  3,  3 (=  S.Y.  i.  250,  and  Vaj.  S.  33,  81).  Imdh  u tvd  puruvaso 

24  The  first  of  these  verses  is  translated  hy  Prof.  Benfey  in  his  Glossary  to  the 
Suraa-veda,  p.  154. 
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giro  jardhantu  yah  mama  | puvaha-varnuh  suchayo  vipaschitah  abhi  sto- 
mair  anushata  | 

“ Lord  of  abundant  wealth,  may  these  prayers  of  mine  magnify  thee ! 
Pure  sages  of  radiant  appearance  have  celebrated  thee  with  hymns.’’ 
viii.  6,  10.  Aham  id  hi  pituh  pari  medhum  ritasya  jagrabha  | aham 
suryah  iva  ajani  \ 

“ I have  acquired  knowledge  of  the  ceremonial  from  [my]  father ; 
I have  become  like  the  sun.”  (Is  Indra  the  father  here  referred  to  ?) 

The  following  texts,  which  occur  in  the  last  book  of  the  Rig-veda, 
speak  of  tapas  (“fervour”  or  “austerity”)  being  practised  by  the 
rishis  much  in  the  same  way  as  the  later  epic  literature  does.  This  use 
of  the  word  is  not  known  in  the  earlier  books  of  the  R.Y.  (See  Eoeht- 
lingk  and  Roth’s  Lexicon,  under  the  word  tapas.) 

x.  109,  4.  Devdh  etasydm  avadanta  purve  sapta  rishayas  tapase  ye 
nislieduh  | 

“ The  ancient  gods  spoke  of  her,  the  seven  rishis  who  sat  down  for 
austere-fervour.”  (See  my  article  “ On  the  priests  of  the  Yedic  age  ” 
in  the  Journ.  Roy.  As.  Soc.  for  1866,  p.  270.) 

x.  154,  2.  Tapasd  ye  anudhrisyus  tapasd  ye  svar  yayuh  \ tapo  ye  cha- 
krire  mahas  turns  chid  eva  api  gachchatdt  | 5.  Sahasra-nithdh  lcavayo  ye 
gopdyanti  suryam  rishims  tapasvato  Yama  tapojun  api  gachhatdt  | 

“Let  him  (the  deceased)  go  to  those  who  through  austere-fervour 
are  invincible,  who  by  austere-fervour  have  gone  to  heaven,  who  have 
performed  great  austerity.  5.  Let  him  go,  Yama,  to  the  sages  of  a 
thousand  songs  who  guard  the  sun  (see  Wilson,  Vish.  Pur.  vol.  ii. 
pp.  284  ff.),  to  the  devout  rishis,  born  from  fervour.”  (See  my  article 
“ On  Yama  ” in  the  Journ.  Roy.  As.  Soc.) 

x.  190,  1.  Ritarh  cha  satyarh  cha  abhiddhut  tapaso  adhyajuyata  | tato 
rutrl  ajdyata  tatah  samudrah  arnavah  j 

“Right  and  truth  sprang  from  kindled  austerity;  thence  sprang 
night,  thence  the  watery  ocean.” 

In  x.  167,  1,  it  is  even  said  that  Indra  attained  heaven  by  austerity: 
Team  tapah  paritapya  ajayah  svah  | 

“ P>y  performing  austerity  thou  didst  conquer  heaven.” 

In  some  places  the  gods  are  said  to  possess  in  the  most  eminent 
degree  the  qualities  of  rishis,  or  kavis.  This  may  possibly  imply,  e con- 
verso , that  the  rishis  were  conscious  of  a certain  affinity  with  the  divine 
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nature,  and  conceived  themselves  to  participate  in  some  degree  in  the 
superior  wisdom  and  knowledge  of  the  deities. 

R.V.  i.  31, 1.  Tvam  Ague  prathamo  Angiruh  rishir  devo  devandm  abha- 
vah  sivah  salchd  ityadi  | 2.  Tvam  Ague  prathamo  Angirastamah  Tcavir 
devanam  paribhushasi  vratam  \ 

“1.  Thou,  Agni,  the  earliest  rishi  Angiras,  a god,  hast  been  the  au- 
spicious friend  of  the  gods 2.  Thou,  Agni,  the  earliest  and  most 

Angiras-like  sage,  administerest  the  ceremonial  of  the  gods.” 

i.  66,  2.  . . . Rishir  na  stubhvd  vikshu prasastah  ityadi  | 

“Like  a rishi,  who  praises  [the  gods],  he  (Agni)  is  famous  among 
the  people,”  etc. 

iii.  21,  3.  . . . Rishih  sreslithah  samidhyase  yajnasya  pra  avitd  bhava  | 

“Thou,  Agni,  the  most  eminent  rishi,  art  kindled;  be  the  protector 
of  the  sacrifice.” 

v.  29,  1.  . . . Archanti  tva  marutah  puta-dahshds  tvam  esham  rishir 
lndra  asi  dhirah  | 

“ The  Haruts,  endowed  with  pure  dispositions,  worship  thee;  thou, 
lndra,  art  their  wise  rishi.”  (Sayana,  however,  here  renders  rishi  by 
drashtd,  “beholder.”) 

vi.  14,  2.  Agnir  id  hi  prachetdh  Agnir  vedhastamah  rishih  | 

“Agni  is  wise;  Agni  is  a most  sage  rishi.” 

viii.  6,  41.  Rishir  hi  purvajd  asi  ekah  isanah  ojasu  | lndra  chosh- 
Jcuyase  vasu  | 

“ Thou  art  an  anciently-born  rishi,  who  alone  rulest  by  thy  might  ; 
lndra  thou  lavishest  riches.” 

viii.  16,  7.  Indro  brahma  Indrah  rishir  Indrah  puru  puru-liutah  \ 
mahdn  mahlbhih  saclfibhih  \ 

“ lndra  is  a priest,  lndra  is  a rishi,  lndra  is  much  invoked ; he  is 
great  through  his  great  powers.” 

ix.  96,  18  (==  S.Y.  ii.  526).  Rishi-mand  yah  rishi-krit  svarshdh  sahas- 
ranithah  padavlh  havindm  \ 

“Soma,  rishi-minded,  rishi-malcer,  bestower  of  good,  master  of  a thou- 
sand songs,  the  leader  of  sages,”  etc. 

ix.  107,  7.  . . . Rishir  vipro  vichakshanah  \ tvam  kavir  dbhavo  deva- 
vltamah  ityadi  | 

“ A rishi,  a sage,  intelligent,  thou  (Soma)  wast  a poet,  most  agreeable 
to  the  gods,”  etc. 
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x.  27,  22.  . . . Indray  a sunvad  rishaye  cha  sikshat  | 

“ . . . Let  [men]  present  libations  to  Indra,  and  offerings  to  the  rishi.” 
x.  112.  9.  Ni  shu  slda  ganapate  ganeshu  team  dhur  vipratamam  kavi- 
ndm  | na  rite  tvat  kriyate  leinchana  are  mahdm  arkam  Maghavans  chitram 
archa  | 

“ Sit,  lord  of  multitudes,  among  our  multitudes ; they  call  thee  the 
greatest  of  sages  [or  poets] ; nothing  is  done  without,  or  apart  from, 
thee  ; sing,  Maghavan,  a great  and  beautiful  hymn.” 
x.  115,  5.  Agnih  kanvatamah  kanva-sakhd  ityddi  \ 

“ Agni  is  the  greatest  of  the  Lanyas,  the  friend  of  Kanva,”  etc. 

II.  The  Yedic  rishis,  as  we  have  seen,  expected  to  receive  from  their 
gods  every  variety  of  temporal  blessings,  strength,  long  life,  offspring, 
riches,  cattle,  rain,  food,  and  victory,  and  they  also  looked  for  forgiveness 
of  their  offences,  and  sometimes  for  exaltation  to  paradise,  to  the  same 
benefactors.  Hence  it  would  be  nothing  more  than  we  might  have  an- 
ticipated, if  we  should  further  find  them  asking  their  different  deities  to 
enlighten  their  minds,  to  direct  their  ceremonies,  to  stimulate  their  devo- 
tion, to  augment  their  powers  of  poetical  expression,  and  to  inspire  them 
with  religious  fervour  for  the  composition  of  their  hymns.  I think  the 
following  passages  will  justify  this  expectation  by  showing  that  the  rishis 
(though,  as  we  have  seen,  they  frequently  speak  of  the  hymns  as  their 
own  work)  did  also  sometimes  entertain  the  idea  that  their  prayers, 
praises,  and  ceremonies  generally,  were  supernaturally  suggested  and 
directed.  One  of  the  modes  (if  not  the  most  important)  in  which  this 
idea  is  expressed  is,  as  we  shall  discover,  the  personification  of  speech 
under  different  appellations.  The  following  are  the  passages  to  which 
I refer  : they  are — 

First,  such  as  refer  to  the  gods  generally : 

B.  V.  i.  37,  4.  Pra  vah  sardhuya ghrishvaye  tvesha-dyumnuya  sushmine  \ 
brahma  devattam  gdyata  | 

“ To  your  vigorous,  overpowering,  energetic,  host  [of  Haruts]  sing 
the  god-given  prayer.” 

S.V.  i.  299.  Tvashta  no  daivyaiii  vachah  Parjanyo  Brahmanaspatih  | 
putrair  bhrdtribhir  Aditir  nu  pdtu  no  dushtaram  trdmanarh  vachah  \ 

“ May  Tvashtri,  Paijanya,  and  Brahmanaspati  [prosper]  our  divine 
utterance : may  Aditi  with  her  [?]  sons  and  brothers  prosper  our  in- 
vincible and  protective  utterance.” 
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In  the  next  passage,  the  hymn  or  prayer  is  spoken  of  as  inconceivable. 

E.Y.  i.  152,  5.  Achittam  brahma  jujushur  yuvdnah  ityddi  | 

“The  youths  received  with  joy  the  incomprehensible  prayer,”  etc. 

In  E.Y.  x.  20,  10,  Yimada,  a rishi,  is  connected  with  the  immortals : 

Agne  Vimado  manisham  urjondpdd  amritebhih  sajoshdh  girah  dvaksliat 
sumatlr  iydnah  ityddi  \ 

“ 0 Agni,  son  of  strength,  Yimada,  united  with  the  immortals, 
hastening,  has  brought  to  thee  a product  of  thought,  and  beautiful 
hymns.” 

In  the  two  following  texts  the  gods  are  said  to  have  generated  the 
hymn  or  prayer : 

x.  61,  7.  . . . Svadhyo  ajanayan  brahma  devdh  Vdstoshpatim  vratapdih 
nirataJcshan  \ 

“ The  thoughtful  gods  generated  prayer:  they  fashioned  Yastoshpati 
the  protector  of  sacred  rites.” 

x.  88,  8.  Sukta-vdJcam  prathamam  ad  id  Agnim  ad  id  havir  ajana- 
yanta  devdh  | sa  eshdrk  yajno  abhavat  tanupdh  tam  dyaur  veda  tam  pri- 
thivi  tam  dpah  | 

“The  gods  first  generated  the  hymn,  then  Agni,  then  the  oblation. 
He  was  their  sacrifice,  the  protector  of  their  life.  Him  the  Sky,  the 
Earth,  and  the  "Waters  know.” 

In  the  latter  of  the  two  following  verses,  Ydch  (speech)  is  said  to  be 
divine,  and  to  have  been  generated  by  the  gods.  Though  speech  is  here 
spoken  of  generally,  and  nothing  is  said  of  the  hymns,  still  these  may 
have  already  come  to  be  connected  with  her  in  the  minds  of  the  Vedie 
bards,  as  they  were  afterwards  regarded  as  her  most  solemn  and  im- 
portant expression. 

E.Y.  viii.  89,  10.  Yad  vag  vadantl  avichetandni  rdshtrl  devanam  nisha- 
sada  mandra  | chatasrah  urjarh  duduhe  payamsi  leva  svid  asydh  paramaiii 
jagdma  \ 11.  Devim  vacham  ajanayanta  devus  turn  visvarupdh  pasavo 
vadantt  \ sa  no  mandra  isham  urjarh  duhdna  dhenur  vag  asman  upa 
susht.utd  a etu  \ 

“ When  Yach,  speaking  unintelligible  things,  queen  of  the  gods,  sat 
down,  melodious,  she  milked  forth  sustenance  and  waters  towards  the 
four  quarters : whither  has  her  highest  element  departed  ? The  gods 
generated  the  divine  Yach ; animals  of  all  kinds  utter  her ; may  this 
melodious  cow  Yach,  who  yields  us  nourishment  and  sustenance, — ap- 
proach us,  when  we  celebrate  her  praises. 
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The  last  verse  (as  well  as  R.V.  viii.  90,  16,  which  will  be  quoted 
below),  derives  some  illustration  from  the  following  passage  of  the 
Brihad  Aranyaka  Upanishad,  p.  982  (p.  251  English  transl.),  in  which 
also  Vach  is  designated  as  a cow : 

Vdchaih  dhenum  updsita  \ tasyas  chatvdrah  stanuh  svuhu-kdro  vashat- 
kuro  hanta-kdrah  svadhu-kdrah  | tasydh  dvau  stanau  devdh  upajlvanti 
svahu-karam  cha  vashat-kdraih  cha  hanta-kdram  manushydh  svadhu-kuram 
pitarah  \ tasydh  prdnah  rishdbho  mano  vatsah  \ 

“Let  a man  worship  the  cow  Vach.  She  has  four  udders,  the  for- 
mulae svdhd,  vashat,  hanta,  and  svadhu.  The  gods  live  upon  her  two 
udders,  svdhd  and  vashat ; men  upon  hanta ; and  the  fathers  upon 
svadhu.  Breath  is  her  bull ; the  mind,  her  calf.” 

The  two  verses,  R.V.  viii.  89,  10,  and  11,  occur  in  the  Nirukta,  xi. 
28,  29.  Roth  (in  his  Illustrations  of  that  work),  p.  152,  says  the  un- 
intelligible utterance  of  Vach  in  verse  10,  means  thunder.  "Whether 
this  be  the  case,  or  not,  the  word  appears  to  have  a more  general  signi- 
fication in  the  next  verse,  and  to  refer  to  speech  in  general,  personified 
as  a divine  being.  The  speech  which  all  the  animals  utter  cannot  of 
course  be  thunder. 

In  some  of  the  preceding  verses  of  this  hymn  there  is  a curious  refer- 
ence made  to  some  sceptical  doubts  regarding  the  existence  of  Indra  ; 
which  I quote  here,  though  unconnected  with  the  present  subject. 

R.V.  viii.  89,  3,  4.  Pra  su  stomam  lharata  vujayantam  Indruya  sat- 
yam  yadi  satyam  asti  | na  Indro  asti  iti  nemah  u tvah  aha  hah  im  da- 
darsa  kam  ahhi  stavdma  \ Ayam  asmi  jaritah  pasya  mu  iha  visvd  jdtdni 
alhi  asmi  mahnd  | ritasya  md  pradiso  varddhayanti  udardiro  hhuvana 
dardarimi  \ 

“ Present  to  Indra  a hymn  soliciting  food,  a true  [hymn]  if  he  truly 
exists.  ‘ Indra  does  not  exist,’  says  some  one : ‘ who  has  seen  him  ? 
whom  shall  we  praise?’  ‘I  am  here,  worshipper’  [answers  Indra] ; 
* behold  me,  I surpass  all  creatures  in  greatness ; the  directors  of  the 
sacrifice  augment  me;  crushing,  I destroy  the  worlds.’  ” 

Second : the  next  set  of  passages  which  I shall  bring  forward  either 
refer  to  Sarasvatl,  Vach,  etc.  (various  names  of  the  goddess  of  speech, 
or  different  personifications  of  speech,  or  of  prayer),  or  at  least  speak 
of  prayer  as  divine. 

R.V.  i.  3,  11,  12.  Chodayitri  sunritdndm  chetantl  sumatlnam  | yaj- 
nam  dadhe  Sarasvatl  | . . . . dhiyo  visvd  virdjati  | 
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“ Sarasvatl,  who  furthers  our  hymns,  and  who  is  cognizant  of  our 
prayers,  has  sustained  our  sacrifice She  enlightens  all  intellects.” 

i.  22,  10.  A gndh  Ague  iha  avase  Hotrdm  yavishtha  Bhdratim  | Varu - 
trim  Dhishanam  vaha  \ 

“Bring  here,  youthful  Agni,  to  our  help,  the  wives  [of  the  gods], 
Hotra,  Bharatl,  Yarutri,  and  Dhishana.” 

( Varutrl,  “ the  eligible,”  may  he  merely  an  epithet  of  Dhishana 
which,  according  to  Sayana,  at  least,  is  = vdg-devl,  “ the  goddess  of 
speech.”  ) 

i.  31,  11.  Hum  alcrinvan  manushasya  sdsanlm  ityddi  | 

“ The  gods  made  Ila  to  be  the  instructress  of  men.”  (See  Professor 
Wilson’s  note  on  this  passage,  p.  82  of  his  translation  of  the  B.Y.  vol.  i.) 

ii.  3,  8.  Sarasvatl  sadhayantl  dhiyaih  nah  lid  devl  Bharatl  visvaturt- 
tih  | Tisro  devlh  svadhaya  larkir  edam  achkidram  pdntu  saranaih  ni- 
shadya  | 

“ May  Sarasvatl,  perfecting  our  hymn,  may  the  divine  Ila,  and  the 
all-pervading  Bharatl ; may  these  three  goddesses,  seated  on  the  place 
of  sacrifice,  preserve  by  their  power  the  sacrificial  grass  uninjured.” 
(See  Prof.  Muller’s  translation  of  part  of  the  verse  in  the  Journ.  Boy. 
As.  Soc.  for  1867,  vol.  iii.  p.  224.) 

iii.  18,  3 Ydvad  Ise  Irahmand  vandamdnah  imam  dhiyaih  sata- 

seydya  devlm  \ 

“ Worshipping  thee  with  a prayer  according  to  the  best  of  my  power, 
in  this  divine  hymn,  to  obtain  unbounded  wealth.” 

iv.  43,  1.  Ka  u sravat  Icatamo  yajniyandm  vanddru  devak  Icatamo 
jushdte  | Jcasya  imam  devlm  amriteshu  preshthdm  hridi  sreshydrna  sush- 
tutim  suhavydm  | 

“Who  will  hear  us?  which  of  all  the  objects  of  adoration?  which 
of  all  the  gods  will  be  gratified  by  our  praises  ? In  the  heart  of  whom 
among  the  immortals  can  we  lodge  this  our  divine  and  dearest  hymn 
of  praise  and  invocation  ? ” 

vii.  34,  1.  JPra  sulcra  etu  devl  manlshd  asmat  sutashto  ratho  na  vujl  | 

“May  prayer,  brilliant  and  divine,  proceed  from  us,  like  a well- 
fabricated  chariot  drawn  by  steeds.” 

vii.  34,  9.  Alhi  vo  devlm,  dhiyaih25  dadidhvam  grra  vo  devatrd  vdchark 
krinudhvam  | 

25  Compare  the  same  phrase  dhhjam  devlm  in  A.V.  iii.  15,  3,  and  daivyu.  vuchd  in 
A.V.  viii.  1,  3. 
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“ Receive  towards  you  the  divine  hymn  ; proclaim  the  song  for  your- 
selves among  the  gods.” 

viii.  27,  13.  Devaih  detain  hut  etna  vdjasataye  grinanto  devya  dhiyd  \ 

“ Let  us  invoke  each  of  the  gods  to  bestow  riches,  praising  them  with 
a divine  hymn.” 

viii.  90,  16.  Vacho-vidam  vacham  udirayantim  visvubhir  dhibhir  upa- 
tishthamdndm  \ deviih  devebhyah  pari  eyushim  gam  d md  avrikta  marttyo 
dabhrachetah  | 

“ Let  not  any  mortal  of  little  intelligence  do  violence  to  the  cow,  the 
divine  Yach,  who  is  skilled  in  praise,  who  utters  her  voice  aloud,  who 
arrives  with  all  the  hymns,  and  who  has  come  from  the  gods.” 

ix.  33,  5.  Abhi  brahmlr  anushata  ya/ivlr  ritasya  mdtaro  marmrijyante 
divah  sisum  \ 

“ The  great  and  sacred  mothers  of  the  sacrifice  have  uttered  praise : 
they  decorate  the  child  of  the  sky.” 

x.  71,  1.  Brihaspate  prathamaih  vdcho  agraiii  yat  prairata  ndmadhe- 
yam  dadhanah  | yad  eshdm  sreshthaih  yad  aripram  dsit  prend  tad  eshdm 
nihitam  guhd  uvih  \ 2.  Saktum  iva  titaund  punanto  yatra  dhirdh  manasd 
vacham  akrata  | atra  sakhdyah  sakhydni  jdnate  bhadrd  eshdm  lakshmir 
nihitd  adhi  vdchi  ( 3.  Yajnena  vdchah  padaviyam  dyan  turn  anvavindann 
rishishu  pravishtum  | tarn  dbhritya  vyadadhuh  purutrd  tain  sapta  rebhdh 
abhi  sannavante  \ 4.  Uta  tvah  pasyan  na  dadarsa  vacham  uta  tvah  srinvan 
na  srinoti  endm  | uto  tvasmai  tanvam  visasre  jdyeva  patye  usatl  suvdsdh  \ 
5.  Uta  tvam  sakliye  sthirapitam  dhur  nainarh  hinvanty  apt  vdjineshu  | 
adhenvd  charati  muyayd  esha  vacham  susruvdn  aphaldm  apushpdm  | 6. 
Tas  titydja  sachi-vidam  sakhdyaih  na  tasya  vdchi  api  bhugo  asti  \ yad  iih 
srinoti  alakaiii  srinoti  na  hi  praveda  sukritasya  panthdm  | 

“ 1.  When,  o Brihaspati,  men  sent  forth  the  first  and  earliest  utter- 
ance of  Yach  (speech),  giving  a name  (to  things),  then  all  which  was 
treasured  within  them,  the  most  excellent  and  spotless,  was  disclosed 
through  love.  2.  Wherever  the  wise, — cleansing,  as  it  were,  meal  with 
a sieve, — have  uttered  speech  with  intelligence,  there  friends  recognize 
[their]  friendly  acts ; an  auspicious  .fortune  is  impressed  upon  their 
speech.  3.  Through  sacrifice  they  followed  the  track  of  Yach,  and 
found  her  entered  into  the  rishis  : 26  taking,  they  divided  her  into  many 
portions : her  the  seven  poets  celebrate.  4.  One  man,  seeing,  sees  not 

26  See  the  use  made  by  S'arikara  of  this  text,  above,  p.  105. 
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Vach ; another,  hearing,  hears  her  not ; to  another  she  discloses  her 
form,  as  an  elegantly  attired  and  loving  wife  displays  her  person  to  her 
husband.  5.  They  say  that  one  man  has  a sure  defence  in  [her]  friend- 
ship ; men  cannot  overwhelm  him  even  in  the  conflicts  (of  discussion)  ; 
but  that  man  consorts  with  an  unprofitable  delusion  who  has  [only] 
heard  speech  [Vach]  which  is  [to  him]  without  fruit  or  flower.  6.  He 
who  has  abandoned  his  discerning  friend,  has  no  portion  in  Vach ; what- 
ever he  hears  he  hears  in  vain ; he  knows  not  the  path  of  virtue.” 

The  second,  fourth,  and  fifth  verses  of  this  obscure  hymn  are  quoted 
in  the  Hirukta,  iv.  10 ; i.  19,  20 ; and  are  explained  in  Professor  Roth’s 
Illustrations.  Verses  2 and  4 are  also  quoted  and  interpreted  in  the 
Mahabhashya ; see  pp.  30  and  31  of  Dr.  Ballantyne’s  edition.  The 
verse  which  is  of  most  importance  for  my  present  purpose,  is,  however, 
the  third,  which  speaks  of  Vach  having  “ entered  into  the  rishis.”  See 
the  First  Volume  of  this  work,  pp.  254  f.  The  idea  of  Vach  being 
divided  into  many  portions  will  be  found  again  below  in  R.  V.  x.  125,  3. 

x.  110,  8 (=Vaj.  S.  29,  33).  A no  yajnam  Bhdratl  tuyam  etu  lid 
manushvad  ilia  chetayantl  | tisro  devir  barhir  a idam  syonaih  Sarasvatl 
svapasah  sadantu  | 

“Let  Bharat!  come  quickly  here  to  our  sacrifice,  with  Ila,  who  in- 
structs us  like  Manush  [or  like  a man],  and  with  Sarasvat! : let  these 
three  goddesses,  skilful  in  rites,  sit  down  upon  this  beautiful  sacrificial 
grass.” 

x.  125,  3.  Aham,  rdshtri  sangamani  vasundm  chikitushi  prathamd 
yajniydnum  \ tarn  md  deva  vyadadhuh  purutrd  bhuristhutram  bhuri 
avesayantlm  | 4.  Mayd  so  annam  atti  yo  vipasyati  yah  pruniti  ya  lih 
srinoti  uktam  | amantavo  mdm  te  upa  k Any  anti  srudhi  sruta  sraddhivam 
te  vadami  | 5.  Aham  eva  svayam  idam  vadami  jushtam  devebhir  uta  ma- 
nushebhih  \ yam  kdmaye  tarn  tarn  ugram  krinomi  tarn  brahmdnaih  tarn 
rishirn  tarn  sumedhum  | 

“ 3.  I am  the  queen,  the  centre  of  riches,  intelligent,  the  first  of  the 
objects  of  adoration  : the  gods  have  separated  me  into  many  portions, 
have  assigned  me  many  abodes,  and  made  me  widely  pervading.  4.  He 
who  has  insight,  he  who  lives,  he  who  hears  [my]  sayings,  eats  food 
through  me.  These  men  dwell  in  my  vicinity,  devoid  of  understand- 
ing. Listen,  thou  who  art  learned,  I declare  to  thee  what  is  worthy  of 
belief.  5.  It  is  even  I myself  who  make  known  this  which  is  agreeable 

17 
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both  to  gods  and  men.  Him  whom  I love  I make  terrible,  [I  make] 
him  a priest,  [I  make]  him  a rishi,  [I  make]  him  intelligent.”  27 

x.  176,  2.  Pra  devarh  devya  dhiyd  bliarata  Jdtavedasam  havyd  no 
vakshad  dnushak  | 

“By  divine  prayer  bring  hither  Jatavedas:  may  he  present  our  ob- 
lations in  order.” 

x.  177,  1.  Patanyam  aktam  asurasya  may  ay  a hridd  pasyanti  manasd 
vipaschitah  [ samudre  antah  kavayo  vichakshate  marlchmdm  padam 
ichhanti  vedhasah  | 2.  Patango  vdcham  manasd  bibhartti  tdih  Gandharvo 
avadad  garbhe  antah  | tdih  dyotamundih  svaryam  mannhdm  ritasya  pade 
kavayo  nipdnti  | 

“1.  Sages  behold  with  the  heart  and  mind  the  Bird  illuminated  by  the 
wisdom  of  the  Asura  : the  wise  perceive  him  in  the  (aerial)  ocean  : the 
intelligent  seek  after  the  abode  of  his  rays.  2.  The  Bird  cherishes 
speech  with  his  mind  : the  Gandharva  hath  uttered  her  in  the  womb : 
the  bards  preserve  in  the  place  of  sacred  rites  this  shining  and  celestial 
intellect.”  (See  also  x.  189,  3,  vdk  patangdya  dhlyate.) 

Third  : I shall  now  adduce  the  passages  in  which  other  Yedic  deities, 
whether  singly  or  in  concert,  are  spoken  of  as  concerned  in  the  pro- 
duction of  the  hymns : 

Aditi. — In  R.V.  viii.  12,  14,  Aditi  is  mentioned  as  fulfilling  this 
function : 

Yad  uta  svaruje  Aditih  stomam  Indrdya  jtjanat  puru-prasastam  utaye 
ityddi  \ 

“ When  Aditi  generated  for  the  self -resplendent  Indra  a hymn  abound- 
ing in  praises,  to  supplicate  succour,”  etc. 

Agni. — B.V.  i.  18,  6,  7. — Sadasaspatim  adbhutam  priyam  Indrasya 
kamyam  \ sanim  medhdm  aydsisham  \ yasmdd  rite  na  siddhyati  yajno 
vipaschitas  chana  \ sa  dhinuih  yogam  invati  | 

“ 6.  I have  resorted,  for  wisdom,  to  Sadasaspati  (Agni),  the  wonder- 
ful, the  dear,  the  beloved  of  Indra,  the  beneficent;  (7)  without  whom 

17  This  passage,  which  is  commonly  understood  of  Vach,  occurs  also  in  the  Atharva- 
veda,  iv.  30,  2ff.,  hut  with  some  various  readings,  as  avesayantah  for  dvesayantlm, 
and  iraddheyam  for  s'raddhivam,  etc.  The  hymn  is  translated  hy  Mr.  Colebrooke, 
Ess.  i.  32,  or  p.  16  of  'Williams  and  Norgate’s  edition.  Professor  Whitney,  as  I learn 
from  a private  communication  with  which  he  has  favoured  me,  is  of  opinion  that 
there  is  nothing  in  the  language  of  the  hymn  which  is  specially  appropriate  to  Vach, 
so  as  to  justify  the  ascription  of  it  to  her  as  the  supposed  utterer. 
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the  sacrifice  of  the  wise  does  not  succeed : he  promotes  the  course  of 
our  hymns.” 

iv.  5,  3.  Sdma  dvi-barhah  mahi  tigma-bhrishtih  sahasra-retdh  vrishabhas 
tuvishmdn  \ padarn  na  gor  apagulham  vividvdn  Agnir  mahyam  pra  id  u 
vochad  manisham  | 6.  Idam  me  Agne  kiyate  pdvaka  aminate  gururn  bhd- 
ram  na  manma  | Brihad  dadhatha  dhrishatd  gabhiram  yahvam  prishtham 
pragasd  saptadhatu  | 

“Agni  occupying  two  positions,  the  fierce-flaming,  the  infinitely 
prolific,  the  vigorous,  the  powerful,  who  knows  the  great  hymn,  mys- 
terious as  the  track  of  a [missing]  cow,  has  declared  to  me  the  know- 
ledge [of  it].  6.  To  me  who  am  feeble,  though  innoxious,  thou,  o Agni, 
the  luminous,  hast  given,  as  a heavy  load,  this  great,  profound,  and  ex- 
tensive Prishtha  hymn,  of  seven  elements,  with  efficacious  oblations.” 
iv.  6,  1.  Team  hi  viivam  abhi  asi  manma  pra  vedhasas  chit  tirasi 
manisham  \ 

“ Thou  presidest  over  all  thoughts  [or  prayers]  ; thou  augmentest  the 
intelligence  of  the  sage.” 

iv.  11,  3.  Toad  Agne  kdvyd  toad  manishds  tvad  uktha  jdyante 
radhydni  \ 

“From  thee,  Agni,  are  generated  poetic  thoughts;  from  thee  the 
products  of  the  mind ; from  thee  effective  hymns.” 
x.  21,  5.  Agnir  jdto  Atharvand  vidad  visvdni  kucyd  | 

“Agni,  generated  by  Atharvan,  is  acquainted  with  all  wisdom.” 

x.  91,  8 Medhdkdram  vidathasya  prasudhanam  Agnim  ityudi  | 

“Agni,  the  giver  of  understanding,  the  accomplisher  of  sacrifice.” 
x.  4,  5.  Yad  vo  vayam  pramindmo  vratani  vidushdm  devdh  avidusta * 
rasah  \ Agnis  tad  visvam  aprindti  vidvdn  yebhir  devdn  ritubhih  kalpa - 
yati  | Yat  pdkatrd  manasd  ddna-dakshdh  na  yajnasya  manvate  martyd- 
sah  | Agnis  tad  hold  kratuvid  vijdnan  yajishtho  devdn  rituso  yajdti  | 

“ When,  o [ye]  gods,  we,  the  most  unwise  among  the  wise,  transgress 
the  ordinances  of  your  worship,  the  wise  Agni  completes  them  all,  at 
the  stated  seasons  which  he  assigns  to  the  gods.  When  men,  devoted 
to  sacrifice,  do  not,  from  their  ignorance,  rightly  comprehend  the  mode 
of  worship,  Agni,  the  skilful  sacrificer,  and  most  eminent  of  priests, 
knowing  the  ceremonial,  worships  the  gods  at  the  proper  seasons.” 

(As  rites  and  hymns  were  closely  united  in  the  practice  of  the  early 
Indians,  the  latter  finding  their  application  at  the  former;  if  Agni  was 
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supposed  to  be  the  director  of  the  one,  viz.,  the  oblations,  he  might  easily- 
come  to  he  also  regarded  as  aiding  in  the  production  of  the  other — the 
hymns.  Yerse  4 occurs  also  in  the  A.Y.  xix.  59,  1,  2,  where,  however, 
dprinatu  is  read  instead  of  dprinuti,  and  in  place  of  the  words  yebhir 
devan , etc.,  at  the  close  of  the  verse,  we  have,  somas  cha  yo  brdhmandn 
a vivesa  I “and  Soma,  who  entered  into  the  priests.”) 

Brahmanaspati. — B,.V.  i.  40,  5,  6.  Bra  nunam  Brahmanaspatir  man- 
tram  vadati  ukthyam  | yasminn  Indro  Varuno  Mitrah  Aryamd  devdh 
okumsi  chakrire  | Tam  id  vochema  vidatheshu  sambhuvam  mantram  devdh 
anehasam  ityudi  \ 

“Brahmanaspati  (abiding  in  the  worshipper’s  mouth,  according  to 
the  scholiast)  utters  the  hymn  accompanied  with  praise,  in  which  the 
gods,  Indra,  Varuna,  Mitra,  and  Aryaman,  have  made  their  abode.  Let 
us  utter,  gods,  at  sacrifices,  that  spotless  hymn,  conferring  felicity.” 
(Both  in  his  Lexicon  considers  okas  to  mean  “good  pleasure,”  “ satis- 
faction.” See  also  his  Essay  on  Brahma  and  the  Brahmans,  Journal  of 
the  Germ.  Or.  Soc.  i.  74.) 

Brihaspati. — B.Y.  ii.  23,  2.  Usrdh  iva  suryo  jyotishd  maho  visveshum 
ij  janita  brahmanum  asi  | 

“ As  the  sun  by  his  lustre  instantly  generates  rays,  so  art  thou  (Bri- 
haspati) the  generator  of  all  prayers.” 

x.  36,  5.  A Indro  barhih  sidatu  pinvatdm  lid  Brihaspatih  samabhir 
rikvo  arcbatu  | 

“ Let  Indra  sit  upon  the  sacred  grass ; let  Ila  abound  in  her  gifts ; 
let  the  bard  Brihaspati  offer  praise  with  hymns.” 

Gandharva. — According  to  Professor  Both  (see  under  the  word  in  his 
Lexicon)  the  Gandharva  is  represented  in  the  Veda  as  a deity  who 
knows  and  reveals  the  secrets  of  heaven,  and  divine  truths  in  general ; 
in  proof  of  which  he  quotes  the  following  texts  : 

B.V.  x.  139,  5.  Visvdvasur  abhi  tad  no  grindtu  divyo  Gandharvo 
rajaso  vimdnah  | Tad  vd  glia  satyatn  uta  yad  na  vidma  dliiyo  hinvano 
dhiyah  id  nah  avydh 

“ May  the  celestial  Gandharva  Visvavasu,  who  is  the  measurer  of 
the  atmosphere,  declare  to  us  that  which  is  true,  or  which  we  know 
not.  May  he  stimulate  our  hymns,  and  may  he  prosper  our  hymns. 

A.Y.  ii.  1,  2.  Pra  tad  voched  amritasya  vidvdn  Gandharvo  dhdma  para- 
mam  guhd  yat  | 
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“May  the  Gandharva,  who  knows  the  (secret  of)  immortality,  de- 
clare to  us  that  supreme  and  mysterious  abode.” 

Indra. — R.Y.  iii.  54,  17.  Mahat  tad  vah  kavayas  chdru  ndma  yad  ha 
devdh  bhavatha  visve  Indre  | sakhd  Ribhubhih  puruhuta  priyebhir  imam 
dhiyam  sdtaye  takshata  nah  | 

“ Great,  o sage  deities,  is  that  cherished  distinction  of  yours,  that 
ye  are  all  associated  with  Indra.  Do  thou,  much  invoked  (Indra),  our 
friend,  with  the  beloved  Eibhus,  fabricate  (or  dispose)  this  hymn  for 
our  welfare.”  (This  may  merely  mean  that  Indra  Was  asked  to  give  a 
favourable  issue  to  the  prayer  of  the  worshipper,  not  to  compose  his 
hymn  for  him.  See  Roth’s  Lexicon,  under  the  word  tahsh,  3.) 

vi.  62,  3.  Team  lcavim  chodayah  arkasdtdv  ityudi  | 

“ Thou  (Indra)  didst  stimulate  the  poet  in  the  composition  of  his 
hymns,”  etc.  (Sayana  renders  arhasdtau , “ for  the  sake  of  finding 
food.”) 

vi.  18,  15.  Krishva  hritno  akritam  yat  te  asti  uktham  navvy o jana- 
yasva  yajnaih  \ 

“Energetic  (Indra),  do  what  thou  hast  never  yet  done;  generate  a 
new  hymn  with  the  sacrifices.” 

vi.  34,  1.  Sam  cha  tve  jagmur  girah  Indra  purvlr  vi  cha  tvad  yanti 
vibhvo  manlshdh  | 

“ Many  hymns  are  congregated  in  thee,  o Indra,  and  numerous  pro- 
ducts of  the  mind  issue  from  thee.”  (This  half- verse  has  been  already 
quoted  in  p.  227.) 

vi.  47,  10.  Indra  mrila  mahyam  jivutim  ichcha  choddya  dhiyam  ayaso 
na  dhurdm  | Tat  kincha  ahaiii  tvdyur  idaih  vaddmi  taj  jushasva  kridhi  md 
devavantam  \ 

“ 0 Indra,  gladden  me,  decree  life  for  me,  sharpen  my  intellect  like 
the  edge  of  an  iron  instrument.  "Whatever  I,  longing  for  thee,  now 
utter,  do  thou  accept ; give  me  divine  protection.”  (Compare  with  the 
word  chodaya  the  use  of  the  word  prachodaydt  in  the  Gayatrl,  R.Y.  iii. 
62,  10,  which  will  be  given  below.) 

vii.  97,  3.  Tam  u namasd  havirbhih  susevam  Rrahmanaspatim  grimshc  | 
Indram  slolco  mahi  daivyah  sishahtu  yo  brahmano  devakritasya  rdjd  | 5. 
Tam  d no  arkam  amritaya  jushtam  ime  dhdsur  amritdsah  purdjdh  ityddi  \ 

“ 3.  I invoke  with  reverence  and  with  offerings  the  beneficent  Erah- 
manaspati.  Let  a great  and  divine  song  celebrate  Indra,  who  is  king 
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of  the  prayer  made  by  the  gods.  5.  May  these  ancient  immortals  make 
this  our  hymn  acceptable  to  the  immortal,”  etc. 

viii.  13,  7.  Pratna-vaj  janaya  girah  srinudhi  jaritur  havam  | 

“ As  of  old,  generate  hymns ; hear  the  invocation  of  thy  worshipper.” 
viii.  52,  4.  Sa  pratnathd  kavi-vridhah  Indro  vdkasya  vakshanih  | 
“Indra  was  of  old  the  promoter  of  the  poet,  and  the  augmenter  of 
the  song.” 

viii.  78,  6.  Yaj  jdyatha  apurvya  Maghavan  Vrittra-hatydya  \ tat  pri- 
thivim  aprathayas  tad  astabhndh  uta  dydm  | 7.  Tat  te  yajno  ajdyata  tad 
arkah  uta  haskritih  \ tad  visvam  dbhibhur  asi  yaj  jdtam  yach  cha  jantvam  | 
“When,  o unparalleled  Maghavan,  thou  wast  bom  to  slay  Vrittra, 
thou  didst  then  spread  out  the  earth  (the  broad  one)  and  sustain  the 
sky : then  thy  sacrifice  was  produced,  then  the  hymn,  and  the  haskriti : 
(since)  then  thou  surpassest  everything  that  has  been,  or  shall  be,  born.” 
Hera  therefore  the  hymn  is  asserted  to  be  as  old  as  Indra ; though 
nothing  more  need  he  meant  than  that  hymns  then  began  to  be  pro- 
duced. The  hymn  in  which  this  verse  occurs  is  not  necessarily  meant. 

x.  112,  9.  Ni  shu  sida  ganapate  ganeshu  team  dhur  vipratamam  kavl- 
ndm  | na  rite  tvat  kriyate  kinchana  are  mahdm  arkam  Maghavan  chitram 
archa  | 

“ Lord  of  assemblies,  sit  amid  our  multitudes ; they  call  thee  the 
wisest  of  poets.  Nothing  is  done  without,  or  apart  from  thee  ; sing,  o 
Maghavan,  a great  and  beautiful  hymn.”  (Already  quoted  in  p.  252.) 

Indra  and  Vishnu. — E.V.  vi.  69,  2.  Yd  visvasdm  janitdrd  matlndm 
Indra-  Vishnu  kalasd  soma-dhdnd  | Pra  vdm  girah  sasyamdndh  avantu 
pra  stomdso  giyamandsah  arkaih  \ 

“ Indra  and  Vishnu,  ye  who  are  the  generators  of  all  hymns,  who 
are  the  vessels  into  which  soma  is  poured,  may  the  praises  which  are 
now  recited  gratify  you,  and  the  songs  which  are  chaunted  with  en- 
comiums.” 

Indra  and  Varuna. — The  following  passage  is  not,  properly  speaking, 
a portion  of  the  Eig-veda,  as  it  is  part  of  one  of  the  Valakhilyas  or  apo- 
cryphal additions  (described  in  Vol.  II.  p.  210),  which  are  found  in- 
serted between  the  48th  and  49th  hymns  of  the  8th  Mandala.  From  its 
6tyle,  however,  it  appears  to  be  nearly  as  old  as  some  parts  of  the  E.V. 

xi.  6.  Indrdvaruna  yad  rishibhyo  mamsham  vdcho  matim  srutam 
adattam  agre  | yuni  sthdndny  asrijanta  dhlrah  yajnaiii  tanvdnds  tapasd 
’ bhyapasyam  | 
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“ Indra  and  Yaruna,  I have  seen  through  austere-fervour  that  which 
ye  formerly  gave  to  the  rishis,  wisdom,  understanding  of  speech,  sacred 
lore,  and  all  the  places  which  the  sages  created,  when  performing  sacri- 
fice.” (See  Yol.  II.  p.  220.) 

The  Maruts. — R.V.  viii.  78,  3.  Pra  vah  Indr  ay  a brihate  Maruto  brah- 
ma archata  \ 

“ Sing,  Maruts,  your  hymn  to  the  great  Indra.”  (Compare  verse  1, 
of  the  same  hymn,  and  the  words  brahmakritd  Mdrutena  ganena  in 
iii.  32,  2.) 

Pushan. — R.Y.  x.  26,  4.  Mamslmahi  tva  vayam  asmdham  deva  Pushan 
matlndfh  cha  sddhanam  viprdndm  cha  ddhavam  \ 

“We  have  called  thee  to  mind,  divine  Pushan,  the  accomplisher  of 
our  hymns,  and  the  stimulator  of  sages.”  (The  first  clause  of  this,  how- 
ever, may  merely  mean  that  the  god  gives  effect  to  the  wishes  expressed 
in  the  hymns.  Compare  vi.  56,  4 : Yad  adya  tva  purushtuta  bravdma 
dasra  mantumah  | tat  su  no  manma  sddhaya  | “ Accomplish  for  us  the 
(objects  of  the)  hymn,  which  we  utter  to  thee  to-day,  o powerful  and 
wise  god.” 

Savitri. — E.Y.  iii.  62  (=  S.V.  ii.  812,  and  Yaj.  S.  iii.  35).  Tat  Sa- 
vitur  varenyam  bhargo  devasya  dhlmahi  | dhiyo  yo  nah  prachodayut  | 

“ We  have  received  that  excellent  glory  of  the  divine  Savitri ; may 
he  stimulate  our  understandings  [or  hymns,  or  rites].” 

(This  is  the  celebrated  Gayatrl,  the  most  sacred  of  all  the  texts  in 
the  Yeda.  See  Colebrooke’s  Misc.  Ess.  i.  pp.  29,  30,  127,  and  175;  or 
pp.  14,  15,  78,  and  109  of  Williams  and  Eorgate’s  ed.  Benfey  (S.Y. 
p.  277)  translates  the  Gayatrl  thus:  “May  we  receive  the  glorious 
brightness  of  this,  the  generator,  of  the  god  who  shall  prosper  our 
works.”  On  the  root  from  which  the  word  dhlmahi  is  derived,  and  its 
sense,  see  also  Bohtlingk  and  Eoth’s  Lexicon,  s.vv.  dha  and  dhl ; and 
compare  my  article  “ On  the  Interpretation  of  the  Yeda,”  Journ.  Eoy. 
As.  Soc.  p.  372. 

The  Linga  Purana  (Part  II.  sec.  48,  5 ff.,  Bombay  lithographed  ed.) 
gives  the  following  “varieties”  of  the  Gayatrl,  adapted  to  modern 
S’aiva  worship  : 

Gdyatrl-bheddh  \ Tatpurushdya  vidmahe  vug-visuddhaya  dhlmahi  | 
Tan  nah.  S'ivah  prachodayut  | Gandmbikdyai  vidmahe  harma-siddhyai 
cha  dhlmahi  | Tan  no  Gaurl  prachodayut  | Tatpurushdya  vidmahe  Maha- 
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devdya  dhimahi  \ Tan  no  Rudrah  prachodayut  \ Tatpurushdya  vidmahe 
Vaktratunddya  dhimahi  \ Tan  no  Dantih prachodayut  \ Mahdsenaya  vid- 
m ihe  vag-visuddhuya  dhimahi  \ Tan  nah  Skandah  prachodaydt  | Tikshna- 
sringdya  vidmahe  Vedapuddya  dhimahi  | Tan  no  Vrishah  prachodayad 
ityudi  | 

“ 1 . We  contemplate  That  Purusha,  we  meditate 28  him  who  is  pure  in 
speech;  may  That  S'iva  stimulate  us.  2.  We  contemplate  Ganambika, 
and  we  meditate  Karmasiddhi  (the  accomplishment  of  works) ; may 
That  Gaurl  stimulate  us.  3.  We  contemplate  That  Purusha,  and  we 
meditate  Mahadeva ; may  that  Itudra  stimulate  us.  4.  We  contemplate 
That  Purusha,  and  we  meditate  Yaktratunda  (Ganesa);  may  That 
Danti  (the  elephant)  stimulate  us.  5.  We  contemplate  Mahasena 
(Kartikeya,  and  we  meditate  him  who  is  pure  in  speech ; may  That 
Skanda  stimulate  us.  6.  We  contemplate  Tlkshnasringa  (the  sharp- 
horned), and  we  meditate  the  Yeda-footed;  may  Yrisha  (the  bull) 
stimulate  us.” 

Soma. — R.Y.  vi.  47,  3.  Ayam  me  pitah  udiyartti  vdcham  ayam  mani- 
shum  usatim  ajigah  \ 

“This  [soma],  when  drunk,  stimulates  my  speech  [or  hymn]  ; this 
called  forth  the  ardent  thought.” 

It  may  be  said  that  this  and  the  other  following  texts  relating  to 
Soma,  should  not  be  quoted  as  proofs  that  any  idea  of  divine  inspiration 
was  entertained  by  the  ancient  Indian  bards,  as  they  can  mean  nothing 
more  than  that  the  rishis  were  sensible  of  a stimulating  effect  on  their 
thoughts  and  powers  of  expression,  produced  by  the  exhilarating 
draughts  of  the  juice  of  that  plant  in  which  they  indulged.  But  the 
rishis  had  come  to  regard  Soma  as  a god,  and  apparently  to  be  passion- 
ately devoted  to  his  worship.  See  the  Second  Yolume  of  this  work, 
pp.  470  flf.,  and  especially  pp.  474,  475  ; and  my  account  of  this  deity 
in  the  Journal  of  the  Royal  Asiatic  Society  for  1865,  pp.  135  flf. 

Compare  what  is  said  of  the  god  Dionysus  (or  Bacchus)  in  the  Bacchce 
of  Euripides,  294  : 

Mavn s S’&  Sai/jiwv  Sde'  rb  yap  ^aKx^inrtpaiv 
Kal  rb  fiaviubes  fxavTiKT]v  iro\\)\v  *Xe‘- 
“Oral/  yap  d 8tbs  'eis  rb  awp.'  tKBp  rroAuj, 

Ac-yeii'  rb  ficWov  robs  [itfiriv&Tas  irotei. 

7(1  I retain  here  this  sense  of  the  word,  which  is  probably  the  most  commonly 
received. 
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“ And  this  deity  is  a prophet.  For  Bacchic  excitement  and  raying  have  in  them 
much  prophetic  power.  For  when  this  god  enters  in  force  into  the  body,  he  causes 
those  who  rave  to  foretell  the  future.’' 

E.Y.  viii.  48,  3.  Apdrna  somam  amritdh  alhuma  aganma  jyotir  avi- 
dama  devdn  | kim  nunam  asmdn  krinavad  ardtih  him  u dhurttir  anirita 
ma/rtyasya  | 

“We  have  drank  the  soma,  we  have  become  immortal,  we  have 
entered  into  light,  we  have  known  the  gods  ; what  can  an  enemy  now 
do  to  us  ? what  can  the  malice  of  any  mortal  effect,  o immortal  god?”23 

(This  passage  is  quoted  in  the  commentary  of  Gaudapada  on  the 
Sankhya  Karika,  verse  2,  and  is  translated  (incorrectly  as  regards  the 
last  clause),  by  Prof.  Wilson,  in  p.  13  of  his  English  version.) 

A curious  parallel  to  this  last  Yedic  text  is  to  be  found  in  the 
satirical  drama  of  Euripides,  the  Cyclops,  578  ff. ; though  there,  of 
course,  the  object  is  merely  to  depict  the  drunken  elevation  of  the 
monster  Polyphemus  : 

'O  5’  bvpavbs  jxoi  crvixp.epLiyp.tvos  SoKei 
Trj  yfj  cpepeadat,  tov  Aids  re  rbv  Spovov 
Aeucrirai  rb  it av  re  baipovwv  ayvbv  extras 

“ The  sky,  commingled  with  the  earth,  appears 
To  whirl  around;  I see  the  throne  of  Jove, 

And  all  the  awful  glory  of  the  gods.” 

E.Y.  ix.  25,  5.  Arusho  janayan  girah  Someth  pavate  dyushag  Indram 
gachchan  kavikratuh  \ 

“ The  ruddy  Soma,  generating  hymns,  with  the  powers  of  a poet  (or 
with  the  understanding  of  a sage),  united  with  men,  is  purified,  resort- 
ing to  Indra.” 

ix.  76,  4 Pita  matlndm  asamashta-kdvyah  | 

“ [Soma]  father  of  our  hymns,  of  incomparable  wisdom.” 

ix.  95,  2.  Uarih  srijdnah  pathydm  ritasya  iyartti  vdcham  ariteva 
ndvam  \ devo  devandih  guhydni  ndma  dvishkrinoti  larhishi  pr attache  | 

29  This  text  may  be  versified  as  follows : 

We’ve  quaffed  the  soma  bright, 

And  are  immortal  grown  ; 

We’ve  entered  into  light, 

And  all  the  gods  have  known. 

What  foeman  now  can  harm, 

Or  mortal  vex  us,  more  ? 

Through  thee,  beyond  alarm, 

Immortal  god,  we  soar. 
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“ The  golden  [Soma]  when  poured  out  along  the  path  of  the  cere- 
mony, sends  forth  his  voice,  as  a rower  propels  a boat.  A god,  he 
reveals  the  mysterious  natures  of  the  gods  to  the  bard  upon  the  sacred 
grass.”  (See  R.V.  ii.  42,  1,  and  x.  116,  9,  quoted  in  p.  240.) 

ix.  96,  5 (=  S.Y.  ii.  293-5).  Somah  pavate  janitd  matindm  janitd 
divo  janitd  prithivydh  \ janitd  Agner  janitd  suryasya  janitd  Indrasya 
janitd  uta  Vishnoh  | 6.  Brahma  devdndm  padavih  kavindm  rishir  viprdndm 
mahisho  mrigdndm  | syeno  gridhrunaih  svadhitir  vandndm  Somah  pavi- 
tram  ati  eti  relhan  | 7.  Pruvlvipad  vdchah  urmiih  na  sindhur  girah 
somah  pavamdno  manlshah  ityadi  j 

“ Soma  is  purified,  he  who  is  the  generator  of  hymns,  of  Dyaus,  oi 
PrithivT,  of  Agni,  of  Surya,  of  Indra,  and  of  Vishnu.  6.  Soma,  who 
is  a brahman-priest  among  the  gods  (or  priests),30  a leader  among  the 
poets,  a rishi  among  sages,  a buffalo  among  wild  beasts,  a falcon  among 
vultures,  an  axe  amid  the  forests,  advances  to  the  filter  with  a sound. 
The  purified  Soma,  like  the  sea  rolling  its  waves,  has  poured  forth 
songs,  hymns,  and  thoughts,”  etc.  (See  Benfey’s  translation  of  this 
passage  in  his  Sama-veda,  pp.  238  and  253;  and  Nirukta-parisishta, 
ii.  12,  13.) 

Varuna. — R.V.  viii.  41,  5,  6.  Yo  dharttd  Ihuvananam  yah  usrdnam 
aplchya  veda  ndmdni  guhyd  I sa  kavih  kavyd  puru  rupam  dyaur  iva 
pushyati  . . . . | Yasmin  visvdni  kavya  chakre  ndlhir  ivi  sritd  ityadi  | 

“He  who  is  the  upholder  of  the  worlds  (Varuna),  who  knows  the 
secret  and  mysterious  natures  of  the  cows,  he,  a sage  [or  poet],  manifests 

sage  [or  poetical]  works,  as  the  sky  does  many  forms In  him  all 

sage  works  abide,  as  the  nave  within  a wheel,”  etc.  (See  R.V.  vii. 
87,  4,  in  p.  248,  and  ix.  95,  2,  above,  in  this  page.) 

Varuna , Mitra,  and  Aryaman. — R.V.  vii.  66,  11.  Vi  ye  dadhuh  sara- 
dam  mdsam  did  ahar  yajnam  akturn  cha  ad  richam  | anapyam  Varuno 
Mitrah  Aryamd  kshatram  rdjdnah  usata  | 

“ The  kings,  Varuna,  Mitra,  and  Aryaman,  who  made  the  autumn, 
the  month,  and  then  the  day,  the  sacrifice,  night,  and  then  the  Rich, 
possess  an  unrivalled  power.”  31 

30  It  appears  from  Prof.  Benfey’s  note  on  S.V.  ii.  294  (=R.V.  is.  96,  6,  quoted 
nere),  that  the  scholiast  on  that  passage  makes  devanam  = ritvijam,  “priests.” 

31  As  this  verse  ascribes  the  formation  of  the  Rich  to  the  gods  who  are  named  in 
.t,  my  remark,  in  p.  3 above,  that  the  Purusha  Siikta  contains  “ the  only  passage  in 
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The  following  passage  of  the  Rig- veda  has  (as  we  have  seen  above, 
p.  69,  note  79,  and  p.  75)  been  quoted  by  Indian  commentators  and 
aphorists  to  prove  the  eternity  of  the  Yeda,  on  its  own  authority : 

R.Y.  viii.  64,  6.  Tasmai  nunarn  abhidyave  vdchd  Virupa  nityaya  | 
vrisbne  chodasva  sushtutim  [ 

“ Send  forth  praises,  Virupa,  to  this  heaven-aspiring  and  prolific 
Agni,  with  perpetual  voice”  (See  i.  45,  3,  etc.,  quoted  above,  p.  220.) 

There  is,  however,  no  reason  whatever  to  suppose  that  the  words 
nityaya  vdchd  mean  anything  more  than  perpetual  voice.  There  is  no 
ground  for  imagining  that  the  rishi  entertained  any  such  conception  as 
became  current  among  the  systematic  theologians  of  later  times,  that 
his  words  were  eternal.  The  word  nitya  is  used  in  the  same  sense 
“perpetual”  in  R.Y.  ix,  12,  7 (=  S.Y.  ii.  55,  2),  where  it  is  said  of 
Soma:  nitya-stotro  vanaspatir  dhlndm  antar  ityudi  | “ The  monarch  of 
the  woods,  continually -praised,  among  the  hymns,”  etc.,  as  well  as  in 
the  two  following  texts  : 

R.V.  ix.  92,  3. — Somah  punanah  sadah  eti  nityam  ityddi  | 

“ The  pure  Soma  comes  to  his  perpetual  abode  [or  to  his  abode  con- 
tinually],  etc. 

x.  39,  14  (quoted  above,  p.  236).  Nitydfh  na  sunum  tanayarii  da- 
dhdndh  \ 

“Continuing  the  series  like  an  unbroken  line  of  descendants.’ 

The  tenor  of  the  numerous  texts  adduced  in  this  Section  seems 
clearly  to  establish  the  fact  that  some  at  least  of  the  ancient  Indian 
rishis  conceived  themselves  to  be  prompted  and  directed,  in  the  com- 
position of  their  hymns  and  prayers,  by  supernatural  aid,  derived  from 
various  deities  of  their  pantheon.  It  may  add  force  to  the  proof  de- 
rived from  these  texts,  and  show  that  I am  the  less  likely  to  have  mis- 
understood their  purport  and  spirit,  if  I adduce  some  evidence  that  a 
similar  conception  was  not  unknown  in  another  region  of  the  ancient 
Indo-European  world,  and  that  the  expressions  in  which  the  early 
Grecian  bards  laid  claim  to  an  inspiration  emanating  from  the  Muses, 
or  from  Apollo,  were  not  mere  figures  of  speech,  but  significant,  origin- 
ally, of  a popular  belief.  Most  of  the  following  passages,  from  Hesiod 

the  hymns  of  the  R.V.  in  which  the  creation  of  the  Vedas  is  described,”  requires  some 
qualification. 


268  THE  RISHIS,  AND  THEIR  OPINIONS  IN  REGARD 


and  Homer,  in  which  this  idea  is  enunciated,  are  referred  to  in  Mr. 
Grote’s  History  of  Greece,  i.  478. 

Hesiod,  Theogony,  22  : 

"At  vv  iroff  'HtrtoSov  KaArfi'  eStSafav  00187)1' 
yA pvas  iroifialvovB'  'E\ikuvos  Siro  £aBeo to. 

TovSe  Se  fie  irptincrTa  Beal  irphs  fiv&ov  eetirav, 
yiovcrai  'OXpfimdSes,  Kovpai  Alos  01710x010. 

Tloifieves  &ypav\ot,  kJ.k  e\ eyxea,  yaarepes  Ziov , 

"lSfiev  ipevSea  noWa  Aeyetv  erifioimv  Afioia, 

’'\Sp.ev  8’,  evr’  eBeXufiev,  aArfBea  pvQvjj aaQai. 

*ns  etparrav  Kovpai  fieyaXov  Alos  apneneiai' 

Kot  uoi  GKrpirTpov  eSov,  Satpirps  epiBifXeos  o£ov, 

Ape\paaai  BtyrfTiv'  eveirvevaav  Se  fiot  avSyu 
Qelifv,  us  KXelotfii  tcE  t’  ecraAfieva,  irpi  t’  eAvra, 

Kai  fie  xeXoi >9’  vfivelv  fiandpuv  yevos  aiev  iovruv, 

Spa. s T*  auras  irpuriv  re  koI  varepov  aiev  deiSeiv. 

“ The  Muses  once  conferred  the  dower 
On  Hesiod  of  poetic  power, 

As  underneath  the  sacred  steep 
Of  Helicon  he  fed  his  sheep. 

And  thus  they  spake,  ‘ Inglorious  race 
Of  rustic  shepherds,  gluttons  base, 

Full  many  fictions  we  can  weave 
Which  by  their  truthlike  air  deceive ; 

But,  know,  we  also  have  the  skill 
True  tales  to  tell,  whene’er  we  will.’ 

They  spake,  and  gave  into  my  hand 
A fair  luxuriant  laurel  wand ; 

And  breathed  into  me  speech  divine, 

That  two-fold  science  might  be  mine ; 

That  future  scenes  I might  unveil, 

And  of  the  past  unfold  the  tale. 

They  bade  me  hymn  the  race  on  high 
Of  blessed  gods  who  never  die ; 

And  evermore  begin  my  lays, 

And  end  them,  with  the  Muses’  praise  ” 

Hesiod,  Theogony,  94 : 

’Ek  yap  M ovaauv  Ka\  exri^AXov  ’ Air&AAuvos 
VA vSpes  doiSo 1 eaaiv  €7rl  x®uva  ko!  xiBapiaral, 

’Ek  Se  Aihs  fiaaiAries. 

“ The  bards  who  strike  the  lyre  and  sing, 

From  Phoebus  and  the  Muses  spring: 

From  Jove's  high  race  descends  the  king.” 

The  following  are  the  words  in  which  the  author  of  the  Iliad  invokes 
the  aid  of  the  Muses,  to  qualify  him  for  enumerating  the  generals  of 
the  Grecian  host  (Iliad,  ii.  484) : 
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‘'EoirtTt  vvv  poi  Mou<ra<  OKvpvia  Supar'  txovaai, 

'YptTs  yap  9ta'i  ton  irdpeare  rt  'tare  rt  navra, 

‘Hptis  St  k\4os  iiov  aK.oiop.tv  ov 84  r i tSptv. 

“ Tell  me  the  truth,  ye  Muses,  tell, 

Ye  who  on  high  Olympus  dwell ; 

For,  omnipresent,  ye  can  scan 
Whate’ever  on  earth  is  done  by  man, 

Whilst  we  vague  rumours  only  learn 
And  nothing  certain  can  discern.” 

But  the  Muses  could  also  take  away,  as  well  as  impart,  the  gift  of 
song,  as  appears  from  Iliad,  ii.  594  ff. : 

"Evffa  rt  M outrai 

’ Avroptvai  Qapvpiv  rbv  &priiKa  iravoav  doiSrjs' 

2teut o yap  ivxoptvos  viKni<r4ptv,  tiirtp  tiv  aural 
M ovtrai  dtlSo itv,  Kovpai  Aibs  diyi4>xol°- 

'Ai  St  xoAwaaptvat  irqpbv  Bitrav,  dvrap  aoiS^v 
Btoireatriv  dipi\ovTO,  (cal  tK\4\a9ov  Kidapioruv. 

“ ’Twas  there  the  Muses,  we  are  told, 

Encountered  Thamyris  of  old. 

He  boasted  that  the  minstrel  throng 
To  him  must  yield  the  prize  of  song  ; 

Yes,  even  although,  among  the  rest, 

The  Muses  should  the  palm  contest. 

Aware  of  his  presumption,  they 
Both  took  his  skill  in  song  away, 

And  power  to  wake  the  tuneful  lyre  ; — 

And  struck  him  blind,  in  vengeful  ire.” 

The  following  passages  from  the  Odyssey  refer  to  Demodocus,  the 
hard  who  sang  at  the  court  of  Alcinous,  King  of  the  Phaeacians  (Odys- 
sey, yiii.  43  ff.) : , _ , 

KaXtoaoBt  St  9tiov  aoiSov, 

AtIP<55okov‘  rip  yap  (5a  9tbs  iripi  SivKtv  aoiSfiv , 

Ttpntiv,  Smrp  Ovpbs  iworpivTioiv  dtiStiv. 

“ And  go,  the  hard  divine  invite  : — 

The  god  hath  given  him  skill 
By  song  all  others  to  delight, 

Whenever  he  may  will. 

Odyssey,  viii.  62  ff. : 

K 5jpv£  5’  iyyvBtv  ?/\9tv  ayav  ipi’fjpov  doiSbv 

'rbv  7 Ttpi  Mo™  tiptXTjot  SIS  ov  5’  dya96v  Tt  KO.K0V  re, 

’O <p9a\pwv  ptv  dptpat  SiSov  5‘  r/8t?av  aoiOf/v. 

“ The  herald  came,  and  within  him  brought 
The  bard  whom  all  with  longing  sought. 

The  Muse’s  darling,  he  had  good 
As  well  as  ill  from  her  received ; 

With  power  of  dulcet  song  endued, 

But  of  his  eyesight  too  bereaved.” 
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Here  the  Muse  is  described  as  the  arbitress  of  the  bard’s  destiny  in 
other  points  besides  the  gift  and  'withdrawal  of  Song. 

Odyssey,  viii.  73: 

MoCtr’  &p’  aotbbv  dvriKev  aeibepevai  i<Aea  vvbpuv  k.t.A. 

“ Stirf’d  by  tbe  Mase  tbe  bard  extoll’d 
In  song  tbe  deeds  of  warriors  bold.” 

A little  further  on,  Ulysses  says  of  Demodocus  (Odyssey,  viii.  479  ff. ) : 

n3 <ri  yap  avdpc&iroKTiv  imxOoviouriv  doiSol 
Tiyurjr  eppopo  1 elm  nal  aiSovs,  ovveid  apa  crcpeas 
"Otpas  Mover'  e5tS a|e,  epiArjere  be  ipu\ov  aoibuv. 

“ All  mortal  men  with  awe  regard, 

And  honourably  treat,  tbe  bard  ; 

Because  tbe  Muse  has  taught  him  lays, 

And  dearly  loves  his  tuneful  race.” 

And  again  he  addresses  him  thus  (Odyssey,  viii.  487) : 

At]piboK  , tfoxa  87 ; ere  PpoTwv  divl(op'  arravruv. 

’H  ere  ye  M ova’  eSlSa^e  A ibs  Trais,  i]  ere  y ’ AiriWwv. 

A'n)v  yap  Kara  Kierpov  ’Axaruv  Zitov  aeibeis,  k.t.K. 

“ Demodocus,  beyond  the  rest 
Of  mortals  I esteem  thee  blest. 

For  thee,  the  Muse,  Jove’s  child,  has  taught, 

Or  Phcebus  in  thee  skill  has  wrought ; 

So  perfectly  thou  dost  relate 
The  story  of  the  Argives’  fate.”  32 

Phemius,  the  Ithacan  minstrel,  thus  supplicates  Ulysses  to  spare  his 
life  (Odyssey,  xxii.  345  ff.): 

’AvTtp  roi  periiriaff  &x05  ^aerai,  eiKev  aoibdv 
Tleepvris,  8s  T6  Beditri  Kal  avBpdmotmv  deiSai. 

’AutoSiSoktos  S’  itfil,  6eos  be  poi  ev  eppea'iu  otpas 
Uajirolas  iverpvtrei'. 

“ Thou  soon  wilt  grieve,  if  thou  the  bard  shouldst  slay, 

To  gods  as  well  as  men  who  pours  his  lay. 

Self-taught  I am  ; and  yet  within  my  mind 
A god  hath  gendered  strains  of  every  kind.” 

32  " That  is,”  says  Mr.  Grote,  “ Demodocus  has  either  been  inspired  as  a poet  by 
the  muse,  or  as  a prophet  by  Apollo,  for  the  Homeric  Apollo  is  not  the  god  of  song. 
Kalchas,  the  prophet,  receives  his  inspiration  from  Apollo,  who  confers  upon  him  the 
same  knowledge,  both  of  past  and  future,  as  the  Muses  give  to  Hesiod.”  But  does 
not  this  passage  (Odyssey  viii.  488)  rather  show  that  the  Homeric  Apollo  was  the  god 
of  song,  as  well  as  the  bestower  of  prophetic  intuition ; and  do  we  not  learn  the  same 
from  Iliad,  i.  603  ? In  any  case,  it  is  quite  clear  from  Theog.  94,  quoted  above,  that 
Hesiod  regarded  Apollo  in  this  character. 
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The  early  Greeks  believed  that  the  gift  of  prophecy  also,  as  well  as 
that  of  song,  was  imparted  by  the  gods  to  mortals.  This  appears  both 
from  Hesiod,  as  already  quoted,  and  from  the  following  passage  of  Homer 
(Iliad,  i.  6y)  : 

KaA^as  QearoplSriS,  oiavowS\Qiv  ox’  aptawos. 

"Os  if  or]  to  r idvra  rd  t iaaifiova,  irpi  r iivra, 

Kal  vi]E  era’  riyfiaar'  ’Axaiui  v “IXiov  fur  us, 

"Ho  5 la  p.aWTO<jvvi]v,  T'fjv  6t  v ope  <I>oi/3os  ' AoriKKoiv. 

“ Of  augurs  ■wisest,  Calchas  knew 
Things  present,  past,  and  future  too. 

By  force  of  that  divining  skill, 

Vouchsafed  to  him  by  Phoehus’  will, 

The  Grecian  fleet  he  safely  bore 
From  Aulis’  bay  to  Ilion’s  shore.” 

It  is  thus  argued  by  Mr.  Grote  that  the  early  Greeks  really  believed 
in  the  inspiration  of  their  bards  by  the  Muses  (History  of  Greece, 
i.  477  ff.): 

“His  [the  early  Greek’s]  faith  is  ready,  literal  and  uninquiring, 
apart  from  all  thought  of  discriminating  fact  from  fiction,  or  of  detect- 
ing hidden  and  symbolized  meaning  : it  is  enough  that  what  he  hears 
be  intrinsically  plausible  and  seductive,  and  that  there  be  no  special 
cause  to  provoke  doubt.  And  if  indeed  there  were,  the  poet  overrules 
such  doubts  by  the  holy  and  all-sufficient  authority  of  the  Muse,  whose 
omniscience  is  the  warrant  for  his  recital,  as  her  inspiration  is  the  cause 
of  his  success.  The  state  of  mind,  and  the  relation  of  speaker  to  hearers, 
thus  depicted,  stand  clearly  marked  in  the  terms  and  tenor  of  the  an- 
cient epic,  if  we  only  put  a plain  meaning  upon  what  we  read.  The 
poet — like  the  prophet,  whom  he  so  much  resembles — sings  under 
heavenly  guidance,  inspired  by  the  goddess  to  whom  he  has  prayed  for 
her  assisting  impulse.  She  puts  the  words  into  his  mouth  and  the  in- 
cidents into  his  mind ; he  is  a privileged  man,  chosen  as  her  organ,  and 
speaking  from  her  revelations.  As  the  Muse  grants  the  gift  of  song  to 
whom  she  will,  so  she  sometimes  in  her  anger  snatches  it  away,  and 
the  most  consummate  human  genius  is  then  left  silent  and  helpless.  It 
is  true  that  these  expressions,  of  the  Muse  inspiring  and  the  poet  sing- 
ing a tale  of  past  times,  have  passed  from  the  ancient  epic  to  compo- 
sitions produced  under  very  different  circumstances,  and  have  now  de- 
generated into  unmeaning  forms  of  speech;  but  they  gained  currency 
originally  in  their  genuine  and  literal  acceptation.  If  poets  had  from 
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the  beginning  written  or  recited,  the  predicate  of  singing  would  never 
have  been  ascribed  to  them  ; nor  would  it  ever  have  become  customary 
to  employ  the  name  of  the  Muse  as  a die  to  be  stamped  on  licensed 
fiction,  unless  the  practice  had  begun  when  her  agency  was  invoked 
and  hailed  in  perfect  good  faith.  Belief,  the  fruit  of  deliberate  inquiry, 
and  a rational  scrutiny  of  evidence,  is  in  such  an  age  unknown ; the 
simple  faith  of  the  time  slides  in  unconsciously,  when  the  imagination 
and  feeling  are  exalted  ; and  inspired  authority  is  at  once  understood, 
easily  admitted,  and  implicitly  confided  in.” 

If  we  extend  our  researches  over  the  pages  of  Homer,  we  shall 
speedily  discover  numerous  other  instances  of  a belief  in  divine  inter- 
ference in  human  affairs,  not  merely  (1)  in  the  general  government  of 
the  world,  in  the  distribution  of  good  and  evil,  and  the  allotment  of  the 
diversified  gifts,  intellectual,  moral,  and  physical,  which  constitute  the 
innumerable  varieties  of  human  condition,  but  also  (2)  in  the  way  of 
special  suggestion,  guidance,  encouragement,  and  protection,  afforded  to 
individuals. 

Illustrations  of  the  general  control  exercised  by  the  gods  over  the 
fortunes  of  mankind  may  be  found  in  the  following  passages  of  the 
Iliad, — xiii.  730  ff.,  and  of  the  Odyssey, — i.  347  f. ; iv.  236  f. ; vi. 
188  f. ; viii.  167-175;  xvii.  218,  485  ff. 

The  following  are  illustrations  of  the  special  interference  of  the  gods 
on  behalf  of  their  favourites:  Iliad,  i.  194  ff.,  218;  iii.  380  ff.;  v.  Iff.; 
vii.  272 ; xiii.  60  f.,  435  ; xvi.  788  ff. : — Odyssey,  i.  319  ff. ; iii.  26  ff. ; 
xiv.  216  f.,  227  ; xvi.  159  ff.33  Of  the  latter  class  of  passages,  I quote 
two  specimens. 

Odyssey,  i.  3 1 9 ff. : 

'H  fiev  &p  &s  elirova'  aire&r)  y\avKums  ’AB^vt), 

*'0 pvLS  5’  &s  avoiraLa  Sierrraro'  rip  5‘  ivl  Bvp (p 
©t)k6  fiivos  Ka\  Bapaos,  inripi/riaeii  re  I irarpis 
MaAA ov  €t’  f)  rb  irapoiBev'  6 8e  <ppea\v  ti<u  vorjaas 
QdpPricrev  Kara  Bvpiv,  m<raro  yap  Bebv  eivai. 

“ As  thus  she  spake,  Athene  flew 
Aloft,  and  soared  beyond  his  view. 

His  soul  she  filled  with  force  and  fire, 

And  stronger  memory  of  his  sire. 

Amazed,  he  felt  the  inward  force, 

And  deemed  a god  must  be  its  source.” 

33  Compare  Prof.  Blackie’s  dissertation  on  the  theology  of  Homer  in  the  “ Classical 
Museum,”  vol.  vii.  pp.  414  ff. 
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When  Telemachus  urges  his  youth  and  inexperience  as  a reason  for 
diffidence  in  approaching  Nestor,  Minerva  says  to  him  (Odyssey,  iii.  26) : 

^jX/yuax’,  aAAa  p'af  at nbs  iv\  (ppeal  rrrjai  vofitras , 

"'AAAa  §6  Kal  Saifiav  fmoBfiatTai'  ov  yap  o'tu 
*'Ou  <re  0€uv  da ojrt  ytviaOat  re  t pa(pep.ev  Tt. 

“ Some  things  thy  mind  itself  shall  reach, 

And  other  things  a god  shall  teach ; 

For  born  and  bred  thou  ne’er  hadst  been 
Unless  they  gods  had  will’d,  I ween. 

These  passages,  however,  afford  only  one  exemplification  of  the  idea 
which  runs  through,  and  in  fact  created,  the  entire  mythology  of  the 
Greeks,  viz.  that  all  the  departments  of  life  and  of  nature  were  ani- 
mated, controlled,  and  governed  by  particular  deities,  by  whom  they 
were  represented,  and  in  whom  they  were  personified. 

The  Indian  mythology, — as  is  evident  to  every  reader  of  the  "Vedas, 
as  well  as  (to  some  extent)  to  the  student  of  the  Puranas, — is  distin- 
guished by  the  same  tendency  as  the  Grecian.  Indra,  Agni,  Vayu, 
Savitri,  Surya,  and  many  other  gods  are  nothing  else  than  personifica- 
tions of  the  elements,  while  Vach  or  Sarasvati  and  some  other  deities, 
represent  either  the  divine  reason  by  which  the  more  gifted  men  were 
supposed  to  he  inspired,  or  some  mental  function,  or  ceremonial  ab- 
straction. 

In  the  later  religious  history,  however,  of  the  two  races,  the  Hellenic 
and  the  Indian,  there  is  in  one  respect  a remarkable  divergence. 
Though  the  priestesses  of  the  different  oracles,  and  perhaps  some  other 
pretenders  to  prophetical  intuition,  were  popularly  regarded  as  speak- 
ing under  a divine  impulse,34  the  idea  of  inspiration  as  attaching  to 
poems  or  other  compositions  of  a religious,  didactic,  or  philosophical 
character,  very  soon  became  extinct.  The  Greeks  had  no  sacred  Scrip- 
tures. Although  a supernatural  character  was  popularly  ascribed  to 
Pythagoras,  Epimenides,  and  Empedocles,  the  Hellenic  philosophers  in 
general  spoke  and  wrote  in  dependance  on  their  own  reason  alone. 
They  rarely  professed  to  he  guided  by  any  supernatural  assistance,  or 
claimed  any  divine  authority  for  their  dogmas.35  Nor  (unless  such 

34  See  Nagelsbach’s  Nachhomerische  Theologie,  pp.  173  ff.,  and  Dr.  Karl  Kohler’s 
Prop’netismus  der  Hebraeer  und  die  Mantik  der  Gnechen  in  ihrem  gegenseitigen  Ver- 
haltniss,  (Darmstadt,  1860),  pp.  39  ff. 

35  I express  myself  cautiously  here,  as  a learned  friend  profoundly  versed  in  the 
study  of  Plato  is  of  opinion  that  there  are  traces  in  the  writings  of  that  author  of  a 

18 
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may  have  been  the  case  at  a very  late  period)  was  any  infallibility 
claimed  for  any  of  them  by  their  successors. 

In  India,  on  the  other  hand,  the  indistinct,  and  perhaps  hesitating, 
belief  which  some  of  the  ancient  rishis  seem  to  have  entertained  in 
their  own  inspiration  was  not  suffered  to  die  out  in  the  minds  of  later 
generations.  On  the  contrary  this  belief  grew  up  (as  we  have  seen  above, 
pp.  57-138,  and  207  ff.)  by  degrees  into  a fixed  persuasion  that  all  the 
literary  productions  of  those  early  sages  had  not  only  resulted  from  a 
supernatural  impulse,  but  were  infallible,  divine,  and  even  eternal. 
These  works  have  become  the  sacred  Scriptures  of  India.  And  in  the 
popular  opinion,  if  not  in  the  estimation  of  the  learned,  most  Indian 
works  of  any  importance,  of  a religious,  scientific,  or  philosophical 
kind,  which  were  produced  at  a later  period,  have  come  to  be  regarded 
as  inspired,  as  soon  as  the  lapse  of  ages  had  removed  the  writers  beyond 
familiar  or  traditional  knowledge,  and  invested  their  names  with  a halo 
of  reverence. 

To  return  from  this  digression  to  the  inquiry  which  was  being  pur- 
sued regarding  the  opinions  of  the  ancient  Yedic  rishis  on  the  subject 
of  their  own  inspiration : 

How,  it  will  be  asked,  are  we  to  reconcile  this  impression  which 
the  rishis  manifest  of  being  prompted  by  supernatural  aid,  with  the 
circumstance,  which  seems  to  be  no  less  distinctly  proved  by  the  cita- 
tions made  in  the  preceding  section  (pp.  232  ff.),  that  they  frequently 
speak  of  themselves  as  having  made,  fabricated,  or  generated  the  hymns, 
without  apparently  betraying  any  consciousness  that  in  this  process 
they  were  inspired  or  guided  by  any  extraneous  assistance  ? 

In  reply  to  this  I will  only  suggest  (1)  that  possibly  the  idea  of  in- 
spiration may  not  have  been  held  by  the  earliest  rishis,  but  may  have 
grown  up  among  their  successors ; or  (2)  that  it  may  have  been  enter- 
tained by  some  rishis,  and  not  by  others ; or  again  (3),  if  both  ideas 

claim  to  supernatural  guidance,  though  by  no  means  to  infallibility.  See  also  the 
mention  made  of  the  inspiration  ascribed  to  Pythagoras,  in  Mr.  Grote’s  Greece,  iv. 
528,  530  ; and  the  notices  of  Epimenides  and  Empedocles  given  by  the  same  author, 
vol.  iii.  112  ff.,  vol.  vii.  p.  174,  and  vol.  viii.  465  f. ; and  compare  on  the  same  sub- 
jects Bp.  Thirlwall’s  Hist,  of  Greece,  ii.  32ff.,  and  155  ff. ; and  Plato,  Legg.  i.  p.  642. 
See  also  Prof.  Geddes’s  Phtedo,  note  P.  p.  251,  and  the  passages  there  referred  to ; 
and  the  Tract  of  Dr.  Kohler,  above  cited,  pp.  60  and  64. 
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can  be  traced  to  the  same  author,  we  may  suppose  that  the  one  notion 
was  uppermost  in  his  mind  at  one  moment,  and  the  other  at  another ; 
or  (4)  that  he  had  no  very  clearly  defined  ideas  of  inspiration,  and 
might  conceive  that  the  divine  assistance  of  which  he  was  conscious,  or 
which  at  least  he  implored,  did  not  render  his  hymn  the  less  truly  the 
production  of  his  own  mind ; that,  in  short,  the  existence  of  a human, 
was  not  incompatible  with  that  of  a superhuman,  element  in  its  com- 
position. 

The  first  of  these  suppositions  is,  however,  attended  with  this  diffi- 
culty, that  both  conceptions,  viz.,  that  of  independent  unassisted  com- 
position, and  that  of  inspiration,  appear  to  be  discoverable  in  all  parts 
of  the  Eig-veda.  As  regards  the  second  supposition,  it  might  not  be 
easy  (in  the  uncertainty  attaching  to  the  Yedic  tradition  contained  in 
the  Anukramam  or  Yedic  index)  to  show  that  such  and  such  hymns 
were  written  by  such  and  such  rishis,  rather  than  by  any  others.  It 
may,  however,  become  possible  by  continued  and  careful  comparison  of 
the  Yedic  hymns,  to  arrive  at  some  probable  conclusions  in  regard  to 
their  authorship,  so  far  at  least  as  to  determine  that  particular  hymns 
should  probably  be  assigned  to  particular  eras,  or  families,  rather  than 
to  others.  I must,  however,  leave  such  investigations  to  be  worked 
out,  and  the  results  applied  to  the  present  subject,  by  more  competent 
scholars  than  myself. 

III.  While  in  many  passages  of  the  Yeda,  an  efficacy  is  ascribed  to 
the  hymns,  which  is  perhaps  nothing  greater  than  natural  religion 
teaches  all  men  to  attribute  to  their  devotions,  in  other  texts  a mys- 
tical, magical,  or  supernatural  power  is  represented  as  residing  in  the 
prayers  and  metres.  (See  Weber’s  Yajasaneyi-Sanhitse  specimen,  p.  61; 
and  Yol.  I.  of  this  work,  p.  242.)  Some  of  the  following  texts  are  of 
the  latter  kind. 

Thus  in  E.V.  i.  67,  3,  it  is  said  : 

Ajo  na  kshtim  dadhara  prithivim  tastambha  dijam  mantrebhih  satyaih  | 

“ (Agni)  who  like  the  unborn,  supported  the  broad  earth,  and  up- 
held the  sky  by  true  prayers.” 

The  following  is  part  of  Sayana’s  annotation  on  this  verse : 

Mantrair  divo  dharanam  Taittirlye  samamndtam,  | “ devdh  vai  ddit- 
yasya  svarga-lolcasya  pardcho  ’tipatud  abibhayuh  | tarn  chhandobhir  adri- 
han  dhrityd  ” iti  | yadva  satyair  mantraih  stuyamdno  'gnir  dydm  tas- 
tambha iti  | 
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“ The  supporting  of  the  sky  by  mantras  is  thus  recorded  in  the 
Taittirlya:  ‘The  gods  feared  lest  the  sun  should  fall  down  from  the 
heaven  ; they  propped  it  up  by  metres.’  Or  the  verse  may  mean  that 
Agni,  being  lauded  by  true  mantras,  upheld  the  sky.” 

See  also  B.V.  i.  96,  2,  quoted  above,  in  p.  225,  and  Ait.  Br.  ii.  33, 
cited  in  the  First  Volume  of  this  work,  p.  180. 

i.  164,  25.  Jag  aid  sindhuih  divi  astabhuyad  rathantare  suryam  pari 
apasyat  \ gdyatrasya  samidhas  tisrah  dhm  tato  mahnd  pra  ririche  ma- 
hitvd  | 

“ By  the  Jagati  metre  he  fixed  the  waters  in  the  sky  ; he  beheld  the 
sun  in  the  Bathantara  (a  portion  of  the  Sama-veda)  : there  are  said  to 
be  three  divisions  of  the  Gayatra ; hence  it  surpasses  [all  others]  in 
power  and  grandeur.” 

iii.  53,  12.  Visvdmitrasya  rahshati  brahma  idam  Bhdratarh  janam  j 

“The  prayer  of  Visvamitra  protects  this  tribe  of  the  Bharatas.” 
(See  Yol.  I.  pp.  242  and  342.) 

v.  31,  4.  Brahmanah  Indram  mahayanto  arkair  avardhayan  Ahaye 
hantavai  u | 

“ The  priests  magnifying  Indra  by  their  praises,  have  fortified  him 
for  slaying  Agni.” 

Compare  the  following  texts  already  quoted,  iii.  32,  13,  p.  226;  vi. 
44,  13,  p.  227  ; viii.  6,  11,  p.  228;  viii.  8,  8,  p.  243;  viii.  44,  12, 
p.  230;  viii.  63,  8,  p.  230;  x.  67,  13,  p.  244;  and  also  i.  10,  5;  ii. 
11,  2;  ii.  12,  14;  iii.  34,  1,  2;  v.  31,  10;  viii.  6,  1,  21,  31,  35;  viii. 
13,  16;  viii.  14,  5,  11  ; viii.  82,  27;  and  viii.  87,  8,  where  a similar 
power  of  augmenting,  or  strengthening,  the  gods  is  attributed  to  the 
hymns. 

v.  40,  6 Gulham  suryam  tamasd  apavratena  tunyena  bralimand 

avindad  Atrih  \ 8 Atrih  suryasya  divi  chahshur  adhdt  svarbhdnor 

apa  mdydh  aghuhshat  | 9.  Yarn  vai  suryam  svarbhdnus  tamasd  avidhyad 
dsurah  ) Atrayas  tarn  anvavindan  na  hi  anye  asahmvan  | 

“ Atri,  by  his  fourth  prayer,  discovered  the  sun  which  had  been  con- 
cealed by  the  hostile  darkness.  8.  ...  Atri  placed  the  eye  of  the  sun 

in  the  sky,  and  dispelled  the  illusions  of  Svarbhanu.  9.  The  Atri3 
discovered  the  sun,  which  Svarbhanu,  of  the  Asura  race,  had  pierced 
with  darkness ; no  other  could  [effect  this].”  (See  Yol.  I.  of  this  work, 
pp.  242  and  469.) 
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vi.  75,  19 Deeds  tam  sane  dhurvantu  brahma  varma  maman- 

tararn  | 

“ May  all  the  gods  destroy  him  ; the  prayer  is  my  protecting  armour.’' 

vii.  19,  11.  Na  Indr  a sura  stavamanah  utl  brahma-jutas  tanva  vavri- 
dhasva  ityddi  | 

“ Heroic  Indra,  lauded,  and  impelled  hy  our  prayers,  grow  in  body 
through  (our)  aid  [or  longing],”  etc.  (Compare  viii.  13,  17,  25.) 

vii,  33,  3 Even  nu  ham  dusardjne  Sudasam  pravad  Indro  brah- 

mana  vo  Vasishthuh  | 5 Vasishthasya  stuvatah  Indrah  asrod  ururh 

Tritsubhyah  ahrinod  u loham  | 

“ Indra  has  delivered  Siidas  in  the  combat  of  the  ten  kings  through 
your  prayer,  o Yasislithas.  5.  Indra  heard  Yasishtha  when  he  praised, 
and  opened  a wide  place  for  the  Tritsus.”  (See  Yol.  I.  pp.  242  and  319.) 

viii.  49,  9.  lu hi  nah  Agne  ehaya  pdhi  uta  dvitiyayd  | pula  glrbhis  tis- 
ribhir  urjdmpate  pdhi  cliatasribliir  vaso  | 

“ Protect  us,  Agni,  through  the  first,  protect  us  through  the  second, 
protect  us,  lord  of  power,  through  three  hymns,  protect  us  through 
four,  thou  bright  god.” 

The  following  passage  celebrates  the  numbers  of  the  metres : 

x.  114,  8,  9.  Sahasradha  panchadasani  uktlid  yavad  dyuva-prithivl 
tavad  it  tat  \ Sahasradha  mahimdnah  sahasraih  yavad  brahma  vishthitam 
tavatl  vdh  \ 9.  Kas  chhandasam  yogam  aveda  dliirah  ho  dhishnyam  prati 
vacham  papdda  \ ham  ritvijum  ashtamaih  suram  dhur  hari  Indrasya  ni 
cliikaya  hah  svit  \ 

8.  “There  are  a thousand  times  fifteen  uhthas  ; that  extends  as  far 
as  heaven  and  earth.  A thousand  times  a thousand  are  their  glorious 
manifestations ; speech  is  commensurate  with  devotion.  9.  What  sage 
knows  the  [whole]  series  [or  application]  of  the  metres?  Who  has 
attained  devotional  speech  ? Whom  do  they  call  the  eighth  hero  among 
priests  ? Who  has  perceived  the  two  steeds  of  Indra  ? ” 

(The  word  dhishnya  is  said  hy  Yaska,  Xirukta,  viii.  3,  to  he  = to 
dhishanya,  and  that  again  to  be  = to  dhishanu-bhava,  “springing”  from 
dhishana,  “speech,”  or  “sacred  speech.” 

I conclude  the  series  of  texts  relating  to  the  power  of  the  mantras 
hy  quoting  the  whole  of  the  130th  hymn  of  the  10th  Mandala  of  the 
Eig-veda : 

1.  Yo  yajno  visvatas  tantubhis  tatah  ehasatam  deva-karmebhir  dyatah  j 
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ime  vayanti  pitaro  ye  ay  ayah  pra  vaya  apa  vaya  dsate  tate  | 2.  Puman 
enarn  tanute  utkrinatti  puman  vi  tatne  adhi  nuke  asmin  \ ime  mayukhdh 
apa  shedur  u sadah  sdmdni  chakras  tasaruni  otave  j 3.  Ku  dsit  pramd 
pratima  kim  niddnam  djyam  kim  dslt  paridhih  kah  usit  \ chhandah  kirn 
usit  praugam  kim  uktham  yad  devdh  devam  ayajanta  visve  1 4.  Agner 
guyatrl  abhavat  sayugvd  uslmihayd  Savitd  sambabhuva  | anushtubhd 
Somah  ukthair  mahasvdn  Brihaspater  brihatl  vdcham  dvat  | 5.  Virun 
Hitruvarunayor  abhisrlr  Indrasya  trishtub  iha  bhdgah  ahnah  | Visvdn 
devun  jagatl  dvivesa  tena  chuklripre  rishayo  manushydh  | 6.  Chdkljripre 
tena  rishayo  manushydh  yajne  jute  pitarah  nah  purdne  | pasyan  manye 
manasa  chakshasd  tan  ye  imam  yajnam  ayajanta  purve  | 7.  Saha-stomdh 
saha-chhandasah  dvritah  saha-pramuh  rishayah  sapta  daivydh  | purveshdm 
pantham  anudrisya  dhirah  anvdlebhire  rathyo  na  r asmin  \ 

“1.  The  [web  of]  sacrifice  which  is  stretched  on  every  side  with 
threads,56  which  is  extended  with  one  hundred  [threads],  the  work  of 
the  gods, — these  fathers  who  have  arrived  weave  it ; they  sit  where  it 
is  extended,  [saying]  ‘ weave  forwards,  weave  backwards.’  2.  The 
Man  stretches  it  out  and  spins  it,  the  Man  has  extended  it  over  this 
sky.  These  rays  approached  the  place  of  sacrifice;  they  made  the 
Sama  verses  the  shuttles  for  the  woof.  3.  What  was  the  measure  [of 
the  Ceremonial],  what  the  form,  what  the  type,  what  the  oblation, 
what  the  enclosing  fuel,  what  the  metre,  what  the  prduga,  and  what 
the  uktha,  when  all  the  gods  sacrificed  to  the  god?  4.  The  gayatrl 
was  associated  with  Agni;  Savitri  was  conjoined  with  the  ushniha; 
and  Soma,  gladdening  (us)  through  hymns  ( uktlias ),  with  the  anush- 
tubh  ; the  brihatl  attached  itself  to  the  speech  of  Brihaspati.  5.  The 
viraj  adhered  to  Mitra  and  Yaruna ; the  trishtubh,  a portion  of  the 
day  (?),  [accompanied]  Indra.  The  jagatl  entered  into  the  Visvedevas. 
By  this  means  human  rishis  were  successful.  6.  By  this  means  our 
human  fathers  the  rishis  were  successful,  when  this  ancient  sacrifice 

36  In  R.V.  x.  57,  2,  we  find  the  same  word  tantu  occurring  : To  yajnasya  prasd- 
dhanas  tantur  deveshu  atatas  tam  ahutam  naslmahi  | “ May  we  obtain  him  [Agni] 
who  is  offered,  who  is  the  fulfiller  of  sacrifice,  who  is  the  thread  stretched  to  the 
pods.”  (Comp,  the  versions  given  by  Prof.  Muller  in  the  Journ.  R.  A.  S.  for  1866,  pp. 
449,  and  457.)  Prof.  Roth  quotes  under  the  word  tantu  the  following  text  from  the 
Taittiriya  Brahmana,  i;.  4,  2,  6 : A tantum  Agnir  divyaih  tatdna  | tvaih  nas  tantur 
uta  setur  Agne  team  panthdh  bhavasi  deva-ydnah  | “Agni  has  stretched  the  divine 
thread.  Thou,  Agni,  art  our  thread  and  bridge ; thou  art  the  path  leading  to  the 
gods.” 
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was  celebrated.  I believe  that  I behold  with  ray  mind,  [as]  with  an 
eye,  those  ancients  who  performed  this  sacrifice.  7.  The  seven  wise 
and  divine  rishis,  with  hymns,  with  metres,  [with]  ritual  forms,  and 
according  to  the  prescribed  measures,  contemplating  the  path  of  the 
ancients,  have  followed  it,  like  charioteers  seizing  the  reins.” 

I shall  not  attempt  to  explain  the  meaning  and  purport  of  this  ob- 
scure and  mystical  hymn,  which  has  been  translated  by  Mr.  Colebrooke 
(Essays,  i.  34,  35,  or  p.  18  of  Williams  and  Horgate’s  ed.).  My  object 
in  quoting  the  verses  is  to  show  how  the  various  metres  are  associated 
with  the  different  deities,  in  this  primeval  and  mysterious  rite,  and  how 
a certain  sanctity  is  thus  imparted  to  them.  In  verse  7,  it  will  be 
observed,  the  rishis  are  spoken  of  as  seven  in  number,  and  as  divine. 
The  Atharva-veda  (x.  7,  43,  44)  gives  the  second  verse  somewhat  dif- 
ferently from  the  Rig-veda,  as  follows : Puman  enad  vayati  udgrinatti 
pumdn  enad  vi  jahhdra  adhi  nuke  \ ime  mayukhdh  upa  tastabhur  divaih 
sdmdni  cliakrus  tasardni  vatave  | “The  Man  weaves  and  spins  this: 
the  Man  has  spread  this  over  the  sky.  These  rays  have  propped  up 
the  sky ; they  have  made  the  Sama-verses  shuttles  for  the  woof.” 

IY.  But  whatever  may  have  been  the  nature  or  the  source  of  the 
supernal  illumination  to  which  the  rishis  laid  claim,  it  is  quite  clear 
that  some  among  them  at  least  made  no  pretensions  to  anything  like  a 
perfect  knowledge  of  all  subjects,  human  and  divine,  as  they  occasion- 
ally confess  their  ignorance  of  matters  in  which  they  felt  a deep  interest 
and  curiosity.  This  is  shown  in  the  following  texts : 

R.Y.  i.  164,  5.  Pdkah  prichchhdmi  manasd  av  jdnan  devdndm  end 
nihitd  paddni  | vatse  bashkaye  adhi  sapta  tantun  vi  tatnire  kavayah 
otavai  u | 6.  Achikitvdn  chikitasas  chid  atra  kavin  prichchhdmi  vidmane 
na  vidvdn  \ vi  yas  tastambha  shal  imd  rajdmsi  ajasya  rape  kim  api  svid 
ekam  | 37.  Na  vi  jdnami  yad  iva  idam  asmi  ninyah  sannaddho  manasd 
chardmi  | yadd  md  agan  prathamajdh  ritasya  dd  id  vdchah  asnuve  bhd- 
gam  asydh  \ 

“5.  Ignorant,  not  knowing  in  my  mind,  I enquire  after  these 
hidden  abodes  of  the  gods ; the  sages  have  stretched  out  seven  threads 
for  a woof  over  the  yearling  calf  [or  over  the  sun,  the  abode  of  all 
things].  6.  Hot  comprehending,  I ask  those  sages  who  comprehend 
this  matter ; unknowing,  [I  ask]  that  I may  know ; what  is  the  one 
thing,  in  the  form  of  the  uncreated  one,  who  has  upheld  these  six 
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worlds  ? 37.  I do  not  recognize  if  I am  like  this  ; I go  on  perplexed 
and  bound  in  mind.  When  the  first-born  sons  of  sacrifice  [or  truth] 
come  to  me,  then  I enjoy  a share  of  that  word.” 

I do  not  attempt  to  explain  the  proper  sense  of  these  dark  and 
mystical  verses.  It  is  sufficient  for  my  purpose  that  they  clearly  ex- 
press ignorance  on  the  part  of  the  speaker.  Prof.  Wilson’s  translation 
of  the  passages  may  be  compared.  Prof.  Miiller,  Anc.  Ind.  Lit.  p.  567, 
renders  verse  37  as  follows  : “ I know  not  what  this  is  that  I am  like ; 
turned  inward  I walk,  chained  in  my  mind.  When  the  first-born  of 
time  comes  near  me,  then  I obtain  the  portion  of  this  speech.” 

x.  31,  7.  Kim  svid  vanam  kah  u sa  vrikshah  dsa  yato  dyava-prithivl 
nishtatakshuh  | santasthdne  ajare  itautl  ahdni  purvlr  ushaso  jaranta  \ 

“ What  was  the  forest,  what  the  tree,  out  of  which  they  fashioned 
heaven  and  earth,  which  continue  to  exist  undecaying,  whilst  days, 
and  many  dawns  have  passed  away  ? ” 

Compare  x.  81,  4,  where  the  first  of  these  lines  is  repeated  and  is  fol- 
lowed by  the  words : Matiishino  manasu  prichhata  id  u tad  yad  adhy- 
atishthad  Ihuvandni  dhdrayan  | “Ask  in  your  minds,  ye  intelligent, 
what  that  was  on  which  he  took  his  stand  when  upholding  the  worlds;” 
and  see  verse  2 of  the  same  hymn. 

i.  185,  1.  Katard purvu  katard  apard  ayoh  kathajdte  kavayo  ko  vi  veda  [ 
“ Which  of  these  two  (Heaven  and  Earth)  is  the  first  ? which  is  the 
last  ? How  were  they  produced  ? Who,  o sages,  knows  ? ” 
x.  88,  18.  Kati  agnayah  kati  surydsah  kati  ushasah  kati  u svid  dpah  | 
7i a upaspijaiii  vah  pitaro  vaddmi  prichchhdmi  vah  kavayo  vidmane  kam  \ 

“ How  many  fires  are  there  ? how  many  suns  ? how  many  dawns  ? 
how  many  waters  ? I do  not,  fathers,  say  this  to  you  in  jest ; I really 
ask  you,  sages,  in  order  that  I may  know.” 

Compare  x.  114,  9,  above,  p.  227. 

x.  129,  5.  Tiraschino  vitato  rasmir  esham  adkah  svid  asid  upari  svid 
usit  | retodhuh  dsan  mahimunah  asan  svadha  avastat  prayatih  parastdt  j 
6.  Kah  addha  veda  kah  iha  pravocliat  kutah  djdtd  kutah  iyaih  visrishtih  \ 
arvdg  devuh  asya  visarjanena  atha  ko  veda  yatah  ubakhuua  | 7.  Iyaih  vis- 
rishtir  yatah  ahabhuva  yadi  vd  dadhe  yadi  vd  na  | yah  asya  adhyaksha h 
parame  vyotnan  sa  anga  veda  yadi  vd  na  veda  | 

5.  “ Their  ray  [or  cord],  obliquely  extended,  was  it  below,  or  was  it 
above?  There  were  generative  sources,  and  there  were  great  powers, 
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svadha  (a  self-supporting  principle)  below,  and  effort  above.  6.  Who 
knows,  who  hath  here  declared,  whence  this  creation  was  produced, 
whence  [it  came]  ? The  gods  were  subsequent  to  the  creation  of  this 
universe  ; who  then  knows  whence  it  sprang  ? 7.  Whence  this  creation 
sprang,  whether  any  one  formed  it  or  not, — he  who,  in  the  highest 
heavens,  is  the  overseer  of  this  universe, — he  indeed  knows,  or  he  does 
not  know.” 

See  the  translation  of  the  whole  hymn  by  Mr.  Colebrooke  in  his 
Essays,  i.  33,  34,  or  p.  17  of  Williams  and  Norgate’s  ed.  See  also 
Prof.  Miiller’s  version  and  comment  in  pp.  559-564  of  his  llistory  of 
Ancient  Sanskrit  Literature ; and  my  own  rendering  in  the  article  on 
the  “progress  of  the  Yedic  religion  towards  abstract  conceptions  of  the 
Deity,”  in  the  Journal  of  the  Royal  Asiatic  Society  for  1865,  pp.  345  f. 

We  have  seen  (above,  p.  62)  that  a claim  is  set  up  (by  some  un- 
specified writer  quoted  by  Sayana)  on  behalf  of  the  Yeda  that  it  can 
impart  an  understanding  of  all  things,  past  and  future,  subtile,  proxi- 
mate, and  remote ; and  that  according  to  Sankara  Acharyya  (on  the 
Brahma-sutras,  i.  1,  3)  as  cited  above,  p.  106,  the  knowledge  which  it 
manifests,  approaches  to  omniscience.  All  such  proud  pretensions  are, 
however,  plainly  enough  disavowed  by  the  rishis  who  uttered  the  com- 
plaints of  ignorance  which  I have  just  adduced.  It  is  indeed  urged  by 
Sayana  (see  above,  p.  64)  in  answer  to  the  objection,  that  passages  like 
R.Y.  x.  129,  5,  6,  can  possess  no  authority  as  sources  of  knowledge, 
since  they  express  doubt, — that  this  is  not  their  object,  but  that  their 
intention  is  to  intimate  by  a figure  of  speech  the  extreme  profundity  of 
the  divine  essence,  and  the  great  difficulty  which  any  persons  not  well 
versed  in  the  sacred  writings  must  experience  in  comprehending  it. 
There  can,  however,  be  little  doubt  that  the  authors  of  the  passages  I 
have  cited  did  feel  their  own  ignorance,  and  intended  to  give  utterance 
to  this  feeling.  As,  however,  such  confessions  of  ignorance  on  the  part 
of  the  rishis,  if  admitted,  would  have  been  incompatible  with  the  doc- 
trine that  the  Yeda  was  an  infallible  source  of  divine  knowledge,  it 
became  necessary  for  the  later  theologians  who  held  that  doctrine  to 
explain  away  the  plain  sense  of  those  expressions. 

It  should,  however,  be  noticed  that  these  confessions  of  ignorance  and 
fallibility  are  by  no  means  inconsistent  with  the  supposition  that  the 
rishis  may  have  conceived  themselves  to  be  animated  and  directed  in 
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the  composition  of  their  hymns  by  n divine  impulse.  But  although 
the  two  rivals,  Vasishtha  and  Visvamitra,  whether  in  the  belief  of 
their  own  superhuman  insight,  or  to  enhance  their  own  importance,  and 
recommend  themselves  to  their  royal  patrons,  talk  proudly  about  the 
wide  range  of  their  knowledge  (see  above,  pp.  246  ff. ),  it  is  not  ne- 
cessary to  imagine  that,  either  in  their  idea  or  in  that  of  the  other 
ancient  Indian  sages,  inspiration  and  infallibility  were  convertible  or 
co-extensive  terms.  The  rishis  may  have  believed  that  the  supernatural 
aid  which  they  had  received  enabled  them  to  perform  what  they  must 
otherwise  have  left  unattempted,  but  that  after  all  it  communicated 
only  a partial  illumination,  and  left  them  still  liable  to  mistake  and 
doubt. 

I must  also  remark  that  this  belief  in  their  own  inspiration  which  I 
imagine  some  of  the  rishis  to  have  held,  falls  very  far  short  of  the  con- 
ceptions which  most  of  the  later  writers,  whether  Vaiseshika,  Hlman- 
saka,  or  Yedantist,  entertain  in  regard  to  the  supernatural  origin  and 
authority  of  the  Veda.  The  gods  from  whom  the  rishis  supposed  that 
they  derived  their  illumination,  at  least  Agni,  Indra,  Mitra,  Yaruna, 
Soma,  Pushan,  etc.,  would  all  fall  under  the  category  of  productions, 
or  divinities  created  in  time.  This  is  clearly  shown  by  the  comments  of 
S'ankara  on  the  Brahma  Sutras,  i.  3,  28,  (above,  pp.  101  ff.);  and  is  other- 
wise notorious  (see  my  “ Contributions  to  a knowledge  of  the  Yedic  The- 
ogony  and  Mythology  ” in  the  Jl.  R.  A.  S.  for  1864,  p.  63).  But  if  these 
gods  were  themselves  created,  and  even  (as  we  are  told  in  the  Rig-veda 
itself,  x.  129,  6,  cited  in  p.  280)  produced  subsequently  to  some  other 
parts  of  the  creation,  the  hymns  with  which  they  inspired  the  rishis,  could 
not  have  been  eternal.  The  only  one  of  the  deities  referred  to  in  the 
Rig-veda  as  sources  of  illumination,  to  whom  this  remark  would  per- 
haps not  apply,  is  Vach  or  Sarasvati,  who  is  identified  with  the  supreme 
Brahma  in  the  passage  of  the  Brihad  Aranyaka  Upanishad  quoted 
above  (p.  208,  note  179)  ; though  this  idea  no  doubt  originated  sub- 
sequently to  the  era  of  the  hymns.  But  it  is  not  to  created  gods,  like 
Agni,  Indra,  and  others  of  the  same  class,  that  the  origin  of  the  Yeda 
is  referred  by  the  Vaiseshikas,  Mimansakas,  or  Yedantists.  The  Vai- 
£eshikas  represent  the  eternal  Isvara  as  the  author  of  the  Yeda  (see 
the  passages  which  I have  quoted  in  pp.  118  ff.  and  209).  The  Mi- 
mansakas  and  Yedantists,  as  we  have  seen  (pp.  70  ff.,  99  ff.  and  208), 
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either  affirm  that  it  is  uncreated,  or  derive  it  from  the  eternal  Brah- 
ma. And  even  those  writers  who  may  attribute  the  composition  of 
the  Yeda  to  the  personal  and  created  Brahma  (see  pp.  69,  105  f.  and 
208),  with  the  Naiyayikas  who  merely  describe  it  as  the  work  of  a 
competent  author  (see  pp.  116  f.  and  209),  and  the  Sankhyas  (see  pp. 
135  and  208),  concur  with  the  other  schools  in  affirming  its  absolute 
infallibility.  Their  view,  consequently  (unless  we  admit  an  exception 
in  reference  to  Yach),  differs  from  that  of  the  Yedic  rishis  themselves, 
who  do  not  seem  to  have  had  any  idea,  either  of  their  hymns  being 
uncreated,  or  derived  from  the  eternal  Brahma,  or  of  their  being  in- 
fallible. 

As  regards  the  relation  of  the  rishis  to  deities  like  Indra,  it  is  also 
deserving  of  notice  that  later  mythologists  represent  the  former,  not 
only  as  quite  independent  of  the  latter,  and  as  gifted  with  an  inherent 
capacity  of  raising  themselves  by  their  own  austerities  to  the  enjoy- 
ment of  various  superhuman  faculties,  but  even  as  possessing  the  power 
of  rivalling  the  gods  themselves,  and  taking  possession  of  their  thrones. 
See  the  stories  of  Hahusha  and  Yisvamitra  in  the  First  Volume  of  this 
work,  particularly  pp.  310  ff.  and  404.  Compare  also  the  passages  from 
the  Big-veda,  x.  154,  2,  and  x.  167,  1,  quoted  above,  p.  250,  where 
the  rishis  are  said  to  have  attained  to  heaven,  and  Indra  to  have  con- 
quered it,  by  austere-fervour  ( tapas ). 

Sect.  Y. — Texts  from  the  Upanishads,  showing  the  opinions  of  the  authors 
regarding  their  own  inspiration , or  that  of  their  predecessors. 

I shall  now  adduce  some  passages  from  different  TTpanishads,  to 
show  what  opinions  their  authors  entertained  either  in  regard  to  their 
own  inspiration,  or  that  of  the  earlier  sages,  from  whom  they  assert 
that  their  doctrine  was  derived  by  tradition. 

I.  S'vetasvatara  Up.  v.  2 (already  quoted  above,  p.  184).  To  yonirii 
yonim  adhitishthaty  eko  vise  uni  rupdni  yonls  cha  sarvdh  \ rishim  pra 
sutafh  Kapilam  yas  tam  agre  jndnair  libhartti  jdyamdnaih  cha  pasyet  j 

“He  who  alone  presides  over  every  place  of  production,  over  all 
forms,  and  all  sources  of  birth,  who  formerly  nourished  with  various 
knowledge  that  rishi  Kapila,  who  had  been  horn,  and  beheld  him  at 
his  birth.” 
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II.  SVetasvatara  Up.  vi.  21.  Tapah  - prabhdvud  veda  - prasuddch  cha 
Brahma  ha  S'vetdsvataro'tha  vidvdn  | atydsramibhyah  paramam pavitram 
provdcha  samyag  rishi-sangha-juslitam  \ 

“By  the  power  of  austere-fervour,  and  by  the  grace  of  the  Veda, 
the  wise  SVetasvatara  declared  perfectly  to  the  men  in  the  highest  of 
the  four  orders,  the  supreme  and  holy  Brahma,  who  is  sought  after  by 
the  company  of  rishis.”  (Dr.  Boer’s  translation,  p.  68,  follows  the 
commentator  in  rendering  the  first  words  of  the  verse  thus  : “ By  the 
power  of  his  austerity,  and  the  grace  of  God.”  This,  however,  is  not 
the  proper  meaning  of  the  words  veda-prasuduch  cha,  if  the  correcfese 
of  that  reading,  which  is  given  both  in  the  text  and  commentary  (Bibl. 
Ind.  p.  372),  be  maintained.  Sankara  interprets  the  words  thus : 
“ Veda-prasuduch  cha  ” | kaivalyam  uddisya  tad-adhikara-siddhaye  balm- 
janmasu  samyag  urddhita-paramesvarasy a prasuddch  cha  | “‘By  the 
grace  of  the  Yeda : ’ by  the  grace  of  the  supreme  God  who  had  been 
perfectly  adored  by  him  during  many  births  in  order  to  acquire  the 
prerogative  of  (studying)  it  (the  Yeda)  in  reference  to  kaivalya  (isolation 
from  mundane  existence) ; ” and  thus  appears  to  recognize  this  reading. 

In  the  18th  verse  of  the  same  section  of  this  Dpanishad  the  Yedas 
are  said  to  have  been  given  by  the  supreme  God  to  Brahma  : 

To  Brahmdnam  vidadhuti purvairi  yo  vai  vedarhs  cha  prahinoti  tasmai  | 
tarn  ha  devam  utma-buddh i- vraku sa m mumukshur  vai  saranam  aliam  pra- 
padye  I 

“ Seeking  after  final  liberation,  I take  refuge  with  that  God,  the 
manifester  of  the  knowledge  of  himself,  who  at  first  created  Brahma 
and  gave  him  the  Yedas.” 

III.  Mundaka  Dp.  i.  1 S.  (quoted  above,  p.  30,  more  at  length). 
Brahma  devundm  prathamah  sambabhuva  visvasya  karttd  bhuvanasya 
goptu  | Sa  brahma-vidyum  sarva-vidyu-vratishthum  Atharvuya  jyeshtha- 
putrdya  prdha  \ 

“Brahma  was  born  the  first  of  the  gods,  he  who  is  the  maker  of  the 
universe  and  the  supporter  of  the  world.  He  declared  the  science  of 
Brahma,  the  foundation  of  all  the  sciences,  to  Atharva,  his  eldest  son.” 

IY.  The  Chhandogya  Dp.  viii.  15,  1,  p.  625  ff.  concludes  as  follows : 

Tad  ha  etad  Brahma  Prajdpataye  uvucha  Prajdpatir  JIanave  Manuh 
prajubhyah  | uchuryya-kuldd  vedam  adhitya  yatha  vidhunam  guroh  kar- 
tnatiseshena  abhisamdvritya  kutumbe  suchau  dese  svadhyayam  adhlyano 
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dhdrmikan  vidadhad  dtmani  sarvendriydni  sampratishthupya  ahimsan 
sarva-bhutani  anyatra  tirthebhyah  sa  khalv  evam,  varttayan  yavad-dyu- 
sham  Brahma-lokam  abhisampadyate  na  cha  punar  uvarttate  na  cha  punar 
avarttate  | 

“ This  [doctrine]  Brahma  declared  to  Prajapati,  Prajapati  declared 
it  to  Manu,  and  Manu  to  his  descendants.  Having  received  instruc- 
tion in  the  Yeda  from  the  family  of  his  religious  teacher  in  the  pre- 
scribed manner,  and  in  the  time  which  remains  after  performing  his 
duty  to  his  preceptor ; and  when  he  has  ceased  from  this,  continuing 
his  Yedic  studies  at  home,  in  his  family,  in  a pure  spot,  communicating 
a knowledge  of  duty  [to  his  pupils],  withdrawing  all  his  senses  into 
himself,  doing  injury  to  no  living  creature,  away  from  holy  places, — 
thus  passing  all  his  days,  a man  attains  to  the  world  of  Brahma,  and 
does  not  return  again,  and  does  not  return  again  \i.e.  is  not  subjected 
to  any  future  births].” 

I quote  the  commencement  of  S'ankara’s  comment  on  this  passage  : 

Tad  ha  etad  dtma-jnanam  sopakaramm  ora  ity  etad  alcsharam  ity-ddyaih 
saha  upasanais  tad-vdchakena  granthena  ashtddhyaya  - lakshanena  saba 
Brahma  Hiranyagarbhah  Paramesvaro  vd  tad-dvdrena  Prajdpataye  Kas- 
yapdya  uvacha  | asdv  api  Manave  sva-putraya  \ Manuh  prajabhyah  | ity 
evam  sruty-artha-sampraddya-paramparaya  dgatam  upanishad-vijndnam 
adyapi  vidvatsv  avagamyate  | 

“ This  knowledge  of  soul,  with  its  instruments,  with  the  sacred  mo- 
nosyllable Om  and  other  formulae  of  devotion,  and  with  the  hook  dis- 
tinguished as  containing  eight  chapters,  which  sets  forth  all  these 
topics,  [viz.  the  Chhandogya  TJpanishad  itself]  was  declared  by  Brahma 
Hiranyagarbha,  or  by  Paramesvara  (the  supreme  God),  through  his 
agency,  to  the  Prajapati  Kasyapa.  The  latter  in  his  turn  declared  it 
to  his  son  Manu,  and  Manu  to  his  descendants.  In  this  manner  the 
sacred  knowledge  contained  in  the  TJpanishads,  having  been  received 
through  successive  transmission  of  the  sense  of  the  Yeda  from  genera- 
tion to  generation,  is  to  this  day  understood  among  learned  men.” 

In  an  earlier  passage  of  the  same  TJpanishad  iii.  11,  3f.  (partly 
quoted  in  the  First  Yolume  of  this  work,  p.  195),  we  find  a similar 
statement  in  reference  to  a particular  branch  of  sacred  knowledge  (the 
madhu-jndna)  : 

3.  Na  ha  vai  asmai  udeti  na  nimlochati  safcrid  diva  ha  eva  asmai  bha~ 
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vati  yah  etdm  evam  brahmopanishadam  veda  | 4.  Tad  ha  etad  Brahma 
Prajdpataye  uvdcha  Prajdpatir  Manave  Manuh  prajdbhyah  | tad  etad 
TJdddlalidya  Arunaye  jyeshthdya  puttruya  pita  brahma  uvdcha  \ 5. 
Idaih  vdva  taj-jyeshthdya  puttruya  pita  brahma  prabruydt  prdndyydya 
vd  antavdsine  (6)  na  anyasmai  kasmaichana  | yadyapy  asmai  imam 
adbhih  parigrihituih  dhanasya  purndrh  dadyut  etad  eva  tato  bhuyah  ity 
etad  eva  tato  bhuyah  iti  | 

“3.  For  him  who  thus  knows  this  sacred  mystery,  the  sun  neither 
rises  nor  sets,  but  one  day  perpetually  lasts.  4.  This  ( Madhu-jnana ) was 
declared  by  Erahma  to  Prajapati,  by  Prajapati  to  Manu,  and  by  Manu 
to  his  descendants.  This  sacred  knowledge  was  further  declared  to 
Uddalaka  Aruni  by  his  father.  5.  Let  a father  expound  it  to  his  eldest 
son,  or  to  a capable  pupil,  hut  to  no  one  else.  6.  If  any  one  were  to 
give  him  this  entire  earth,  which  is  surrounded  by  water,  full  of 
wealth,  this  sacred  knowledge  would  he  more  than  that,  yes,  would  be 
more  than  that.” 

Compare  Manu,  xi.  243,  where  that  Code  is  said  to  have  been  created 
by  Prajapati  (First  Volume  of  this  work,  p.  394);  and  Bhagavad  Gita 
iv.  1,  where  the  doctrine  of  that  treatise  is  said  to  have  been  declared 
by  Krishna  to  Vivasvat  (the  Sun),  by  Vivasvat  to  Manu,  by  him  to 
Ikshvaku,  and  then  handed  down  by  tradition  from  one  royal  rishi 
to  another  (Vol.  I.  p.  508). 
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Page  4,  line  5. 

I have  omitted  here  the  verse  from  the  Atharva-veda,  xi.  7,  24 
(quoted  by  Professor  Goldstiicker  in  his  Panini,  p.  70)  : Richah  samani 
chhandamsi  pur  an  am  yajushd  saha  | uchchhishtdj  jajnire  sarve  divi  devuh 
divisritah  | “ Prom  the  leavings  of  the  sacrifice  sprang  the  Rich-  and 
Saman-verses,  the  metres,  the  Purana  with  the  Yajush,  and  all  the 
gods  who  dwell  in  the  sky.” 

Professor  Aufrecht  has  favoured  me  with  the  following  amendments 
in  my  translations  in  pp.  7 and  8 : 

Page  7,  line  13. 

For  “the  text  called  sdvitrl  [or  gdyatrl\' ’ he  would  substitute  “the 
verse  dedicated  to  Savitri.” 

Page  7,  line  16. 

Por  “the  mouth  of  Brahma”  he  proposes  “the  beginning  of  the 
Yeda.”  (Sir  W.  Jones  translates  “the  mouth,  or  principal  part  of  the 
Veda.”) 

Page  8,  line  8. 

Por  “ from  Vach  (speech)  as  their  world”  he  proposes  “ out  of  the 
sphere  (or  compass)  of  speech.” 

Page  8,  line  8 

Por  “ Vach  was  his : she  was  created  ” he  proposes  “Por  in  creating 
the  Yedas,  he  had  also  created  Vach.” 

Page  8,  line  13. 

Por  “He  gave  it  an  impulse ” he  proposes  “ He  touched  it.” 
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Page  8,  line  16. 

For  “Moreover  it  was  sacred  knowledge,  which  was  created  from 
that  Male  in  front”  he  proposes  “For  even  from  that  Male  (not  only 
from  the  waters)  Brahma  was  created  first.” 


Page  9,  line  16. 

This  passage  of  the  Brihad  Aranyaka  Upanishad  corresponds  to 
S'atapatha  Brahmana  x.  6,  5,  5. 

Page  10,  line  2. 

“May  the  brilliant  deity,”  etc.,  Professor  Aufrecht  would  prefer  to 
translate  the  second  line  of  the  verse,  beginning  sudevah  (p.  9, 1.  6 from 
the  foot),  “ Goodness  (the  good  god)  only  knows  where  they  put  the 
earth  which  was  thrown  up  (nirvapana)P 

Page  20,  line  17. 

See  Asvalayanas  Grihya  Sutras,  pp.  155,  and  157  ff. 

Page  22,  line  13,  note  25. 

I quote  two  verses  from  Manu,  of  which  the  second  confirms  the  cor- 
rectness of  the  rendering  I have  given  of  the  words  d ha  eva  sa  naJchd- 
grebhyas  tapyate,  and  the  first  illustrates  the  text  of  the  Taittiriya 
Aranyaka  cited  in  the  note : Manu  ii.  166.  Vedam  eva  sadd  ’ bhyasyet  ta- 
pas  tapsyan  dvijottamah  | veddhhydso  hi  viprasya  tapah  par  am  ihochyate  \ 
167.  “A  haiva  sa  nalchdgrelhyah  ” paranaih  “ tapyate ” tapah  j yah  sra- 
gvy  api  dvijo  ’ dhite  svddhydyam  saktito  ’nvaham  | “ Let  a good  Brahman 
who  desires  to  perform  tapas  constantly  study  the  Veda ; for  such  study  is 
a Brahman’s  highest  tapas.  167.  That  twice-born  man  who  daily  studies 
the  Veda  to  the  utmost  of  his  power,  even  though  (luxuriously)  wearing 
a garland  of  flowers  (really)  performs  the  highest  tapas  to  the  very  ex- 
tremities of  his  nails.”  This  verse,  it  will  be  observed,  quotes  verbatim 
one  of  the  phrases  of  the  Brahmana,  and  gives  definiteness  to  its  sense 
by  adding  the  words  paramam  tapah.  Verses  165  ff.  of  the  same  hook  of 
Manu  prescribe  the  abstemious  mode  of  life  which  the  student  ( brah - 
machdrin)  is  to  follow  whilst  living  in  his  teacher’s  house.  The  Maha- 
bharata,  Udyoga-parvan,  1537,  thus  states  the  conditions  of  successful 
study  in  general ; Sufchdrthinah  huto  vidyd  ndsti  vidyurthinah  su/cham  | 
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sukharthi  vu  tyajed  vidyarh  vidydrthi  vd  tyajet  sukham  | “ How  can  one 
who  seeks  ease  acquire  science  ? Ease  does  not  belong  to  him  who 
pursues  science.  Either  let  the  seeker  of  ease  abandon  science,  or  the 
seeker  of  science  abandon  ease.” 

Page  30,  line  17. 

Compare  the  lines  quoted  by  the  Commentator  on  S'andilya’s  Bhakti- 
sutra,  83,  p.  60,  from  the  Mahabharata,  Santiparvan,  Hoksha-dharma, 
verses  13,551  ff. : Sahopanishado  veddn  ye  viprdh  samyag  dsthitdli  \ pa- 
thanti  vidhirn  dsthuya  ye  chdpi  yati-dharminah  \ tato  visishtdm  jdndmi 
gatim  ekdntindm  nrindm  | “I  regard  the  destination  of  Ekantins  (persons 
devoted  to  the  One  as  their  end)  as  superior  to  that  of  Brahmans  who 
perfectly  study  the  Yedas,  including  the  Upanishads,  according  to  rule, 
as  well  as  to  that  of  those  who  follow  the  practices  of  ascetics  (yatis).'' 

Page  34,  line  1. 

Perhaps  this  was  scarcely  a suitable  passage  to  be  quoted  as  depre- 
ciatory of  the  Veda,  as  in  such  a stage  of  transcendental  absorption  as 
is  here  described  all  the  ordinary  standards  of  estimation  have  ceased 
to  be  recognized. 

Page  43,  line  10. 

With  the  expression  lirid-akusa,  “ the  aether  of  the  heart,”  compare 
the  passage  quoted  from  the  Yeda  in  Sankara’s  commentary  on  Brahma 
Sutra  iii.  2,  35  (p.  873) : “Yo  ’yarn  vahirdha  purushud  dkuso  yo  'yam 
antah-puruslie  dkuso  yo'yam  antar-hridaye  dkdsah  | “ This  aether  which 
is  external  to  a man,  this  aether  which  is  within  a man,  and  this  aether 
which  is  within  the  heart.”  See  also  the  Brihad  Aranyaka  Upanishad 
ii.  5,  10  and  iii.  7,  12. 

Page  44,  line  1. 

See  the  Yoga  aphorisms  i.  2 ff.  as  cited  and  explained  by  Dr.  Ballan- 
tyne.1  The  second  aphorism  defines  yoga  to  be  “a  stoppage  of  the 
functions  of  the  mind  ” ( Yogas  chitta-vritti-nirodhah).  “ The  mind  then 
abides  in  the  state  of  the  spectator,  i.e.  the  Soul  ” ( tadu  drashtuh  sva- 
rupe' vastlidnam — Aph.  3).  “ At  other  times  it  takes  the  form  of  the 

1 Two  fasciculi  only,  containing  two  Pudas  and  106  Sutras,  were  published  at  Alla- 
habad in  1852  and  1853  ; but  a continuation  of  Dr.  B.’s  work  has  been  commenced 
in  the  “Pandit”  for  Sept.  1868. 
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functions”  ( vritti-sdrupyam  itaratra — Aph.  4).  These  functions,  or 
modifications  (as  Dr.  Ballantyne  translates)  are  fivefold,  and  either 
painful,  or  devoid  of  pain,  viz.  proof,  or  right  notion  ( pramana ),  mis- 
take ( viparyyaya ),  groundless  imagination  ( vikalpa ),  sleep  ( nidra ), 
recollection  ( smriti ) — Aphorisms  5—11.  See  also  Dr.  Ballantyne’s 
Sankhya  Aphorisms,  iii.  31  if. 

Page  57,  note  61. 

With  the  subject  of  this  note  compare  the  remarks  in  p.  108,  and 
the  quotations  from  Dr.  Roer  and  Professor  Muller  in  pp.  173,  175, 
and  193. 

Page  62,  note  65. 

Professor  Cowell  does  not  think  that  the  text  is  corrupt.  He  would 
translate  it,  “ the  other  pramdnas,  beside  sabda,  (scil.  perception  and 
inference),  cannot  he  even  supposed  in  a case  like  this  ” (which  refers 
to  such  a transcendental  object  as  the  existence  of  an  eternal  Veda). 
Sayana,  in  his  reply  to  the  objector,  recapitulates  the  applicable  proofs 
as  sruti,  smriti,  and  loka-prasiddhi, — all  three  only  different  kinds  of 
testimony,  sahda. 

Page  63,  lines  Ilf.,  and  note  68. 

Compare  pp.  322  f.,  329  f.,  334  f.,  and  337  of  my  article  “ On  the 
Interpretation  of  the  Yeda,”  in  the  Journal  of  the  Royal  Asiatic  So- 
ciety for  1866. 

Page  84,  note  89,  and  page  180,  line  7. 

I have  been  favoured  by  Professor  Cowell  with  the  following  note 
on  kulatyaydpadishta : 

“ My  Calcutta  Pandit  considered  this  fallacy  to  be  the  same  as  that 
more  usually  ealled  badha  (cf.  too  Bhashaparichchheda,  si.  70,  77, 
and  the  Bengali  translation,  p.  65).  Its  definition  is  pakshe  sddhyd- 
bhdvah.  The  Tarka-sangraha  defines  a hetu  as  badhita,  ‘when  the 
absence  of  what  it  seeks  to  prove  is  established  for  certain  by 
another  proof,’  as  in  the  argument  vahnir  anushno  dravyatvat.  The 
essence  of  this  fallacy  is  that  you  deny  the  major,  and  therefore  it 
does  not  matter  whether  you  accept  the  middle  term  in  itself  or 
not.  It  is  involved  in  the  overthrow  of  the  major  term.  I should 
translate  it  the  ‘ precluded  argument,’  — it  might  have  been  plau- 
sible if  it  had  not  been  put  out  of  court  by  something  which  settles 
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the  point, — it  is  advanced  too  late  (the  pre  in  (precluded*  expresses  the 
kdldtlta  of  the  old  name).  This  corresponds  to  the  account  in  the 
Hyaya - sutra - vritti : Edlasya  sudhana - kalasydtyaye  'bhdve  ’ padishtali 
prayukto  ketur  \ etena  sddhyubhdvapramdlakshaydrtha  iti  suchitam  | 
sddhgubhdvanirmye  sudhandsambhavut  | Ayam  eva  budhitasddliyaka  iti 
glyate.  The  Vritti  goes  on  to  say  that  you  need  not  prove  vyabliichdra 
{i.e.  that  your  opponent’s  hetu  or  middle  term  goes  too  far,  as  in  parvato 
dhumavun  vahneh  where  vahni  is  a savyabhichuro  hetuh)  in  order  to 
establish  the  budha.  I should  therefore  prefer  to  translate  the  passage 
from  the  Vedartha-prakasa,  p.  84,  * your  alleged  middle-term  vukyatva, 
the  possessing  the  properties  of  a common  sentence,  is  liable  to  two 
objections, — (1)  it  is  opposed  by  the  fact  that  no  author  was  ever  per- 
ceived, and  (2)  it  also  is  precluded  by  weighty  evidence  (which  proves 
that  your  proposed  major  term  is  irrelevant).’  Sayana  then  adds  his 
reasons  for  each  objection, — for  the  first,  in  the  words  from  yatliu  Vydsa 
down  to  upalabdhah ; for  the  second,  in  the  fact  that  smriti  and  sruti 
agree  in  the  eternity  of  the  Veda  {fine  purvam  I suppose  refers  to  p.  3 
of  the  Calcutta  printed  text),  and  that  even  if  the  Supreme  Spirit  be 
the  author  he  is  not  purushah  in  the  sense  in  which  the  objector  uses 
the  term.  Either  way,  the  major  term  of  the  objector’s  syllogism  pau- 
rusheya  is  precluded,  bddhita ; or,  in  the  technical  language  of  the 
Nyaya,  Sayana  establishes  an  absence  from  the  minor  term  ( paksha ) of 
the  alleged  major  term  ( sudhya ) ; and  hence  no  conclusion  can  be 
drawn  from  the  proposed  syllogism.  I may  add  that  I have  also 
looked  into  Vatsyayana,  but  his  explanation  seems  to  me  an  instance 
of  what  my  Pandit  used  so  often  to  impress  on  me,  that  the  modern 
logic  (which  such  a late  mediaeval  writer  as  Sayana  follows)  is  not  always 
that  of  the  Nyayabhashya.  He  makes  the  error  lie  in  the  example, 
i.e.  in  the  induction ; and  it  is  therefore,  as  Professor  Goldstucker  says, 
a ‘ vicious  generalization.’  ” 

Page  88,  note  95. 

Professor  Cowell  disagrees  with  the  explanation  I have  hazarded  of 
the  object  of  the  sentence  in  the  text  to  which  this  note  refers.  He 
thinks  that  its  purport,  as  shewn  by  the  word  vyabhiehdrdt,  is  to  in- 
timate that  the  former  of  the  two  alternative  suppositions  would  prove 
too  much,  as  it  would  also  apply  to  such  detached  stanzas  as  the  one 
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referred  to,  of  which  the  author,  although  unknown  to  some  persons 
was  not  necessarily  unknown  to  all,  as  his  contemporaries  no  doubt 
knew  who  wrote  it,  and  his  descendants,  as  well  as  others,  might  per- 
haps still  be  aware  of  the  fact.  In  this  case,  therefore,  we  have  an  in- 
stance of  a composition  of  which  some  persons  did  not  know  the  origin, 
hut  which  nevertheless  was  not  superhuman  ( apaurusheya ).  This  is 
no  doubt  the  correct  explanation. 

Page  99,  line  1. 

The  argument  in  proof  of  the  incompetence  of  the  S'udras  for  the 
acquisition  of  the  highest  divine  knowledge  is  contained  in  Brahma 
Sutras  i.  3,  34-38.  As  the  subject  may  possess  an  interest  for  any 
educated  persons  of  this  class  into  whose  hands  this  book  may  fall  in 
India,  I extract  the  entire  discussion  of  the  question  : 

34.  “ S'ug  asya  tad-anudara-sravandt  tad-udravanut  suchyate  hi"  \ 
yathu  manushyudhikura-niyamam  apodya  devadindm  api  vldydsv  adhi- 
kdrah  vjctas  tathaiva  dvijaty - adhikdra  - niyamupavadena  sudrasya  apy 
adhikurah,  sydd  ity  etdm  dsankdm  nivarttayitum  idam  adhikaranam  dra- 
bhyate  | tattra  sudrasya  apy  adhikdrah  sydd  iti  tuvat  prdptam  arthitva- 
sdmartliyayoh  samlhavdt  | tasmdch  “ chhudro  yajne  'navaklriptah  ” iti- 
vach  chhudro  vidydyum  anavaklriptah  iti  nisliedhdsravandt  | yach  cha 
karmasv  anadhikura-kuranam  sudrasya  anagnitvaih  na  tad  vidydsv  adlii- 
kdrasya  apavadakam  | na  hy  ahavaniyudi-rahitena  vidya  vedituiii  na 
sakyate  | bhavati  cha  lingam  sudrudhikurasya  upodbalakam  \ samvarga- 
mdydydm,  hi  Jdnasrutim  Pautrdyanaih  susrushum  sudra-sabdena  pard- 
mrisati  “ aha  hare  tvd  sudra  tava  eva  saha  gobhir  astv”  iti  | Vidura- 
prabhritayas  cha  sudra-yoni-prabharuh  api  visishta-vijndna-sampanndh 
smaryyantc  \ tasmad  adhikriyate  sudro  vidydsu,  j ity  evam  prdpte  brumah  | 
na  sudrasya  adhikdro  vedudhyayanubhuvut  | adhlta-vedo  hi  vidita-vedurtho 
vedurtheshv  adhikriyate  | na  cha  sudrasya  vedadhyayanam  asty  upanayana- 
purvakatvad  vedudhyayanasya  upanayanasya  cha  varna-traya-vishayatvdt  \ 
yat  tv  arthitvaih  na  tad  asati  sdmarthye  ’ dhikara-kuranam  bhavati  | sd- 
marthyam  api  na  laukikam  kevalam  adhikura-kdranam  bhavati  sdstnye 
xrthe  sdstriyasya  sdmarthyasya  apekshitatvdt  sustriyasya  cha  sdmarthya- 
sya  adhyayana-nirdkaranena  nirdkritatvdt  \ yach  cha  idam  sudro  yajne 
’ navaklriptah  iti  tad  nyuya-purvakatvdd  vidydyum  apy  anavaklriptatvaih 
dyotayati  nydyasya  sudhuranatvdt  \ yat  punah  samvarga-vidydydih  sudra- 
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sabda-sravanam  lingam  manyase  na  tal  lingafh  nydydbhdvut  | nydyokter 
hi  linga-darsanaiii  dyotakam  bhavati  na  clia  attra  nydyo  ’ sti  | kdmam  cha 
ay  am  sudra-sabdah  samvarga-vidyuyum  eva  ekasydm  sudram  adhikuryyat 
tad-vishayatvud  na  sarvdsu  vidydsu  \ arthavuda-sthatvat  na  tu  kvachid  apy 
ayarh  sudram  adhikarttum  utsahate  | sakyate  cha  ayaih  sudra-sabdo  ’dhi- 
krita-vishaye  yojayitum  | katham  iti  \ uchyate  | “ ‘ ham  u are  enam  etat 
santaffi  sayugvdnam  iva  Rainkam  dttha’  (Chandogya  TJpanisliad,  iv.  1,3.) 
ity  asmdd  haiiisa-vdhgdd  dtmano  'nddaraih  srutavato  Jdnasruteh  Pautrd- 
yanasya  sug  utpede  turn  rislil  Rainkah  sudra-sabdena  anena  suchaydmba- 
bhuva  utmanah  paroksha-jndnasya  khyupandya  iti  gamyate  jati-sudrasya 
anadhikurdt  I katham  punah  sudra-sabdena  sug  utpannd  suchyate  iti  | 
uchyate  \ tad-adravanut  sucham  abhidudruva  suchd  vd  ’ bhidudruve  sucha 
vd  Rainkam  abhidudruva  iti  sudravayavurtha-sambhavud  rudhdrthasya 
cha  asambhavdt  \ drisyate  cha  ayam  artho  ’ sydm  akhydyikdyam  \ 

35.  l‘Kshattriyatva-gates  cha  uttarattra  Chaitrarathena  lingdt’1’  \ Itas 
cha  na  jdti-sudro  Junasrutir  yat-kdranam  prakarana-nirupanena  kshat- 
triyatvam  asya  uttarattra  Chaitrarathena  Abhipratdrind  kshattriyena 
samabhivydhdrdl  lingud  gamyate  \ uttarattra  hi  samvarga-viclya-vdlcya- 
seshe  Chaitrarathir  Abhipratdrl  kshattriyah  sankirttyate  | “ atha  ha 
Saunakam  cha  Kupeyam  Abhipratdrinam  cha  Kdkshasenim  sudena  pari- 
visyamanau  brahmachdrl  bibhikshe”  (Chh.  Up.  iv.  3,  5)  iti  \ Chaitra- 
railiitvam  cha  Abhipratdrinah  Kupeya-yogud  avagantavyam  \ Kdpeya- 
yogohi  Chaitrarathasya  avagatah  | “ etena  vai  Chaitraratham  Kupeydh 
aydjayann  ” iti  samdndnvaya-ydjindm  cha  pruycna  samdnunvaydh  ydja- 
kdh  bhavanti  \ tasmuch  “ Chaitrarathir  numaekah  kshattra-patir  ajdyata,, 
iti  cha  kshattra-jdtitvdvagamdt  kshattriyatvam  asya  avagantavyam  \ tena 
kshattriyena  Abhipratdrind  saha  samdndyam  vidydydih  sankirttanam 
Jdnasruter  api  kshattriyatvam  suchayati  \ samdndndm  eva  hi  prayena 
samabhivydhdrdh  bhavanti  \ kshattri-preshanudy-aisvaryya-yogach  cha 
Jdnasruteh  kshattriyatvdvagatih  \ ato  na  sudrasya  adhikdrah  j 

36.  “Saniskdra-pardmarsut  tad-abhdvdbhildpdch  cha  ” | itas  cha  na 
sudrasya  adhikuro  yad  vidyu- pradeseshu  upanayanddayah  samskarah 
parumrisyante  “ tain  ha  upaninye”  \ “ ‘ adliilii  bhagavah ’ iti  ha  upasa- 
suda  ” | “ brahma-paruh  braluna-nishthdh  param  Brahma  anveshamdiidh 
‘ eslia  ha  vai  tat  sarvaih  vakshyati  ’ iti  te  ha  samit-pdnayo  bhagavantam 
Pippaludam  upasanndh”  iti  cha  “ tun  ha  anupaniya  eva  ” ity  api  pra- 
darsitd  eva  upanayana-prdvtir  bhavati  \ sudrasya  cha  saiiiskdrdbhdvo 
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’ bhilapyate  “ sudras  chaturtho  varnah  ekajdtir ” ity  ekajdtitva-smaraneu if- 
“na  sudre putakam  kinchid  na  cha  samskdram  arliati"  ity-adibhis  cha  I 

37.  “ Tad-abhava-nirdhdrane  cha  pravritteh  ” | Itas  cha  na  sudrasya 
adhikaro  yat  satya-vachanena  sudratvdbhdve  nirdliarite  Jubdlaih  Gauta- 
mah  upanetum  anusdsitum  cha  pravavrite  “ na  etad  abrdhmano  vivaktum 
arhati  | samidham  corny  a uhara  upa  tvd  neshye  na  satyud  agdh  ” (Chh. 
Up.  iv.  4,  5)  iti  sruti-lingut  | 

38.  “ S'ravanddhyayanurtha-pratishedhut  smrites  cha”  | Itas  cha  na 
sudrasya  adhikaro  yad  asya  smriteh  sravanadhyayanartha-pratishedho  hha- 
vati  | veda-sravana-pratishedho  vedadhayana-pratishedhas  tad-artha-jna- 
ndmishthumyos  cha  pratishedhah  sudrasya  smaryyate  | sravana-pratishe- 
dhas  tuvad  atha  asya  “ vedarn  upasrinvatas  trapu-jatubhydih  srotra  prati- 
puranam  ” iti  “ padyu  ha  vai  etat  smasdnaih  yat  sudras  tasmdt  sudra- 
samipe  na  adhyetavyam  ” iti  cha  | atali  eva  adhy  ay  ana- pratishedhah  \ 
yasya  hi  samipe  ’ pi  na  adhyetavyam  bliavati  sa  kathaffi  srutim  adhiyiyata  \ 
bhavati  cha  uchchurane  jihva-chliedo  dhdrane  sarlra-bhedah  iti  | atah  eva 
cha  artlidd  artha-jndnunushthdnayoh  pratishedho  bhavati  | “ na  sudrdya 
matim  dadyud ” iti  “ dvijdtlnam  adhyayanam  ijya  dunam"  iti  cha  \ 
yeslidm  punah  purva-krita-samskdra-vasad  Vidura-dharma-vyadha-pra- 
bhritindm  jnanotpattis  teshdiii  na  sakyate  phala-prdptih  pratibaddhum 
jndnasya  ekdntika-phalatvat  \ “ srdvayech  chaturo  varndn  ” iti  cha  iti- 
hdsa-purdnddhigame  chutiirvarnyadhikdra-smarandt  | veda-purvakas  tu 
nasty  adhikurah  sudrdndm  iti  sthitam  | 

34.  “In  the  word  ‘S'udra’  reference  is  made  to  his  vexation  on 
hearing  that  disrespectful  expression,  and  to  his  running  up.” 

“ This  section  is  commenced  to  silence  the  doubt  whether  in  the  same 
way  as  it  had  been  denied  (above)  that  the  prerogative  of  acquiring 
divine  knowledge  is  restricted  to  men,  and  affirmed  that  it  extends  to 
the  gods,  etc.,  also,  the  limitation  of  the  same  prerogative  to  twice- 
born  men  may  not  also  be  questioned,  and  its  extension  to  S'udras 
maintained.  The  grounds  alleged  in  favour  of  the  S'udra  having  this 
prerogative  are  that  he  may  reasonably  be  supposed  to  have  both  (a) 
the  desire  and  (b)  the  power  of  acquiring  knowledge,  and  that  accord- 
ingly (c)  the  Yeda  contains  no  text  affirming  his  incapacity  for  know- 
ledge, as  it  confessedly  has  texts  directing  his  exclusion  from  sacrifice  : 
and  further  (d)  that  the  fact  of  the  S'udra’s  not  keeping  up  any  sacred 
fire,  which  is  the  cause  of  his  incapacity  for  sacrifice,  affords  no  reason 
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for  denying  to  him  the  prerogative  of  gaining  knowledge ; since  it  can- 
not he  maintained  that  it  is  impossible  for  a man  who  is  destitute  of 
the  ahavanlya  and  other  fires  to  acquire  knowledge.  There  is  also  (e) 
in  a Yedic  text  a sign  which  confirms  the  S'udra’ s prerogative.  For  in 
the  passage  which  treats  of  the  knowledge  of  the  Samvarga  (Chhan- 
dogya  Upanishad,  chapter  iv.  section  1-3)  a speaker  designates  Jana- 
sruti,  descendant  of  Janasruta  in  the  third  generation,  who  was  desirous 
of  performing  service,  by  the  term  S'udra : ‘ Keep  to  thyself,  o S'udra, 
thy  necklace  and  chariot2  with  thy  cattle.’  (Chh.  Up.  iv.  2,  2.)  And 
further  (/)  Yidura  and  others  are  spoken  of  in  the  Smriti  as  possessed 
of  distinguished  knowledge,  although  they  were  of  Sudra  descent. 
Consequently  the  Sudra  enjoys  the  prerogative  of  acquiring  various 
sorts  of  divine  knowlege.  To  this  we  reply : The  S'udra  has  no  such 
prerogative,  because  he  cannot  study  the  Yeda.  For  it  is  the  man  that 
studies  the  Yeda,  and  obtains  a knowledge  of  its  contents,  who  enjoys 
the  prerogative  of  [access  to]  those  contents.  But  a S’udra  does  not 
study  the  Yeda,  for  such  study  must  be  preceded  by  initiation,  which 
again  is  confined  to  the  three  upper  castes.  As  regards  (a)  the  desire 
of  knowledge, — that,  in  the  absence  of  power,  confers  no  prerogative. 
And  (J)  mere  secular  power  does  not  suffice  for  the  purpose;  since 
scriptural  power  is  necessary  in  a matter  connected  with  Scripture; 
and  such  scriptural  power  is  debarred  by  the  debarring  of  study.  And 
(c)  the  passage  which  declares  that  a 1 S'udra  is  incapacitated  for  sacri- 
fice,’ demonstrates  his  incapacity  for  knowledge  also  ; since  that  follows 

2 Such  is  the  sense  given  to  haretva  by  the  Commentators,  who  make  it  out  to  be 
a compound  of  the  words  Kara,  “necklace,”  and  itvd,  “a  chariot;”  but  although 
itvd  might  be  the  nominative  of  itvan,  “going,”  no  such  word  appears  in  the  lexicons 
with  the  sense  of  “chariot.”  Besides,  the  compound  seems  a very  awkward  one. 
Perhaps  the  word  should  be  separated  into  ha  are  tva ; but  then  there  would  be  no 
nominative  to  astu,  and  it  would  be  difficult  to  construe  tva,  “ thee.” — Since  the 
above  was  written,  I have  been  favoured  with  a note  on  the  passage  by  Professor 
Goldstiicker.  He  conjectures  that  the  words  should  be  divided  as  follows : ahaha  are 
tva.  S'udra  tava  eva  saha  gobhir  astu\  that  tva  may  be  the  nominative  singular  femi- 
nine of  the  Yedic  pronoun  tva,  meaning  “some  one,”  and  then  the  sense  might  be  as 
follows : “ 0,  friend,  some  woman  belongs  to  thee,  S'udra ! Let  her  be  [i.e.  come) 
along  with  the  cows.”  And  Janas'ruti  would  appear  to  have  understood  the  word  tvu. 
in  this  sense  here  supposed,  for  we  find  that  on  hearing  the  reply  of  Eaikva,  he  took 
his  daughter  to  the  latter,  along  with  four  hundred  additional  cows  and  the  other 
gifts ; and  that  on  seeing  the  damsel,  Eaikva  expressed  his  satisfaction  and  acceded 
to  the  request  of  her  father. — The  author  of  these  puzzling  words,  it  seems,  intended 
a pun  ; and  S ankara  perhaps  gave  only  one  solution  of  it. 
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from  the  rale,  which  is  of  general  application.  As  regards  the  circum- 
stance that  in  the  Yedic  text  regarding  the  knowledge  of  the  Sam- 
varga,  the  word  S'udra  occurs,  which  you  regard  as  a sign  in  favour  of 
your  view ; it  is  (d)  no  sign ; because  in  that  passage  no  rule  is  laid 
down.  For  the  discovery  of  a sign  indicates  that  a rule  has  been 
laid  down ; but  in  the  passage  in  question  there  is  no  such  rule. 
And  although  it  were  conceded  that  [if  it  were  found  in  a precept 
regarding  the  Samvarga]  the  word  S’udra  would  confer  on  a man  of 
that  caste  a prerogative  in  regard  to  that  particular  knowledge  alone, 
(from  its  being  intended  for  him),  although  not  to  all  sorts  of  know- 
ledge, yet  as  the  word  occurs  [not  in  precept,  but]  in  an  illustrative 
narrative  ( arthavuda ) it  cannot  confer  on  him  a prerogative  in  regard 
to  any  knowledge  whatever.  And  in  fact  this  word  S'udra  can  be 
applied  to  a person  [of  a higher  caste]  who  possessed  the  prerogative. 
How?  I explain  : Yexation  ( suk ) arose  in  the  mind  of  Janasruti  when 
he  heard  himself  disrespectfully  spoken  of  in  these  words  of  the  swan : 
‘ Who  is  this  that  thou  speakest  of  as  if  he  were  Itainka  yoked  to  the 
chariot?’3  (Chh.  Up.  iv.  1,  3).  And  since  a S'udra  does  not  possess 
the  prerogative  of  acquiring  knowledge,  we  conclude  that  it  is  to  this 
vexation  ( suk ) that  the  rishi  Itainka  referred,  for  the  purpose  of  shew- 
ing his  own  knowledge  of  things  imperceptible  by  sense,  when  he  made 
use  of  this  word  S'udra  (Chh.  Up.  iv.  2,  2,  see  above).  But  again,  how 
is  it  indicated  by  the  word  S'udra  that  vexation  ( suk ) arose  in  his  mind  ? 
We  reply  : by  ‘ the  running  to  it  [or  him]”  (tad-adravanai) ] i.e.  either 
‘ he  ran  to  vexation,’  or  ‘ he  was  assailed  by  vexation,’  or  ‘ in  his  vexa- 
tion he  resorted  to  Itainka.’  We  conclude  thus  because  the  sense 
afforded  by  the  component  parts  of  the  word  S’udra  is  the  probable 
one,4  whilst  the  conventional  sense  of  the  word  S'udra  is  here  inap- 
plicable. And  this  is  seen  to  be  the  meaning  in  this  stoiy. 

3 This  appears  to  allude  to  the  person  referred  to  being  found  sitting  under  a 
chariot  (Chh.  Up.  iv.  1,  8).  See  p.  67  of  Babu  Rajendralal  Mittra’s  translation.  This 
story  is  alluded  to  by  Professor  Weber  in  his  Ind.  Stud.  ix.  45,  note,  where  he  treats 
Sayugvan  as  a proper  name,  and  remarks  “The  Vedanta  Sutras  (i.  3,  34,35),  indeed, 
try  to  explain  away  this”  (the  circumstance  of  Janasruti  being  called  a S'udra)  and 
of  course  Sankara  in  his  commentary  on  them  does  the  same,  as  well  in  his  explana- 
tion of  the  Chhandogya  Upanishad.”  I am  not,  however,  by  any  means  certain  that 
the  epithet  “S'udra,”  applied  to  Janasruti  by  Itainka,  is  not  merely  meant  as  a term 
of  abuse. 

4 The  meaning  of  this  is  that  the  word  S'udra  is  derived  from  such,  “ vexation,” 
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Sutra  35  “And  that  Janasruti  was  a Kshattriya  is  afterwards  indi- 
cated by  what  is  said  of  Abhipratarin  of  the  race  of  Chaitraratha.” 

“ That  Janasruti  was  not  a S'udra  appears  also  from  this,  that  by 
examining  the  context  he  is  afterwards  found  to  be  a Kshattriya  by 
the  sign  that  he  is  mentioned  along  with  Abhipratarin  of  the  family 
of  Chaitraratha.  For  in  the  sequel  of  the  passage  regarding  the 
knowledge  of  the  Samvarga  mention  is  made  in  these  words  of  Abhi- 
pratarin Chaitrarathi,  a Kshattriya : * Now  a Brahmacharin  asked 
alms  of  S'aunaka  of  the  race  of  Kapi,  and  Abhipratarin  the  son  of 
Kakshasena  who  were  being  served  at  a meal  ’ (Chh.  Up.  iv.  3,  5). 
And  that  Abhipratarin  belonged  to  the  family  of  Chaitraratha  is  to  be 
gathered  from  his  connection  with  the  Kapeyas ; for  the  connection  of 
Chaitraratha  with  the  latter  has  been  ascertained  by  the  text : ‘ The 
Kapeyas  performed  sacrifice  for  Chaitraratha.”  Priests  of  the  same 
family  in  general  officiate  for  worshippers  belonging  to  the  same  family. 
From  this,  as  well  as  from  the  text:  ‘From  him  a lord  of  Kshat- 

and  dru,  “to  run.”  (See  the  First  Volume  of  this  work,  p.  97,  note  192.)  Even  the 
great  S’ankara,  it  seems,  was  unable  to  perceive  the  absurdity  of  such  etymologies. 
In  his  commentary  on  the  Chhandogya  Upanishad  the  same  writer  tells  us  that 
various  explanations  had  been  given  of  the  employment  of  the  word  S'udra  in  this 
passage  : Kami  raja  ’sau  kshattri-sambandhat  \ “ Sa  ha  kshattaram  uvacha”  (iv.  1,  5) 
ity  uktam  \ vidyd-grahandya  cha  brahmana-saniipopagarndt  | sudrasya  cha  anadlii - 
karat  | katham  idam  ananurupam  Raikvena  uchyate  “ sudra”  iti  | tattra  dliur  dcha- 
ryydh  \ ha'nsa-vachana-sravandt  sug  enam  avivesa  | iena  asau  suclid  srutvd  Raik- 
vasya  mahimanam  vd  dravati  iti  | rishir  dtmanah  parokshajnatam  dart  ay  an  “ s'udra” 
ity  aha  \ sudra-vad  bddhanena  eva  enam  vidyd-grahandya  upajagama  na  susrushayd  J 
na  tu  jatya  eva  sudrah  iti  | apare  punar  dhur  alparn  dlianam  dhritam  iti  ruslid  eva 
enam  uktavdn  “ s'udra”  iti  | “ But  is  not  Janasruti  shewn  to  have  been  a king,  (a) 
from  his  name  being  connected  with  a charioteer  in  the  passage  1 He  said  to  his 
charioteer,’  (£)  from  his  resorting  to  a Brahman  to  obtain  knowledge,  and  (c)  from  a 
S'udra  possessing  no  such  prerogative  ? How  then  did  Eaikva  address  to  him  an 
appellation  inconsistent  with  this  in  the  words  1 o Sudra  ? ’ Learned  teachers  reply  : 
‘Vexation  (suk)  took  possession  of  him  on  hearing  the  words  of  the  swan  : in  con- 
sequence of  which,  or  of  hearing  ( srutvd ) of  the  greatness  of  Baikva,  he  ran  up 
[S'udra  is  here  derived  either  from  suchd  + dravati,  or  from  srutvd  4 dravati ] ; and  the 
rishi,  to  shew  his  knowledge  of  things  beyond  the  reach  of  the  senses,  called  him 
S'udra.  He  had  approached  to  obtain  knowledge  from  the  rishi  by  annoying  him  like  a 
S'udra,  and  not  by  rendering  him  service  ; while  yet  he  was  not  by  birth  a S'udra. 
Others  again  say  that  the  rishi  angrily  called  him  a S'udra  because  he  had  brought 
him  so  little  property.”  This  passage  is  also  translated  by  Babu  Bajendralul  (Chh. 
Up.  p.  68,  note),  who  renders  bddhanena  (which  I have  taken  to  mean  “ annoying  ”) 
by  “paying  ” for  instruction;  but  I cannot  find  any  authority  for  this  sense  of  the 
word. 
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triyas  named  Chaitrarathi  was  descended,’  which  proves  that  his 
family  were  Kshattriyas,  we  may  gather  that  Abhipratarin  belonged 
to  this  class.  And  the  circumstance  that  Janasruti  is  mentioned  in 
connection  with  the  same  branch  of  knowledge  as  Abhipratarin,  the 
Kshattriya,  shews  that  the  former  also  was  a Kshattriya.  For  it  is  in 
general  men  of  the  same  class  who  are  mentioned  together.  And  from 
the  fact  of  Janasruti  sending  a charioteer  (Chh.  Up.  iv.  1,  5-7),  and  his 
other  acts  of  sovereignty  also,  we  learn  that  he  was  a Kshattriya. 
Hence  (we  conclude  that)  a S'udra  does  not  possess  the  prerogative 
of  divine  knowledge. 

Sutra  36.  “From  reference  being  made  to  initiation,  and  from  a 
S’udra  being  declared  to  be  excluded  from  it.” 

“And  that  a S'udra  does  not  possess  the  prerogative  of  acquiring 
divine  knowledge,  may  he  further  inferred  from  the  fact  that  investi- 
ture with  the  sacred  cord  and  other  rites  are  referred  to  in  passages 
where  science  is  the  subject  in  question.  For  the  fact  that  the  seekers 
after  such  knowledge  obtained  initiation,  is  shewn  by  such  passages  as 
the  following : ‘ He  invested  him ; ’ ‘ He  came  to  him,  saying,  teach 
me,  Sir’  (Chh.  Up.  vii.  1,  1 ?) ; ‘Devoted  to  Brahma,  resting  in  Brah- 
ma, seeking  after  the  highest  Brahma,  they  approached  the  venerable 
Pippalada  with  firewood  in  their  hands,  (saying)  ‘ he  will  declare  all 
this’  (Prasna  Up.  i.  1);  and  ‘ having  invested  them,’  etc.  And  that 
a S'udra  receives  no  initiation  is  shewn  by  the  text  of  the  Smriti 
which  pronounces  him  to  be  but  once-bom,  viz.  ‘the  S'udra  is  the 
fourth  class,  and  once-born ; ’ and  by  such  other  passages  as  this : 
‘ There  is  no  sin  in  a S'udra,  and  he  is  not  entitled  to  initiation.’  ” 5 
Sutra  37.  “ And  because  he  acted  after  ascertaining  that  it  was  not 
a S'udra  [who  had  come  to  him].” 

“ That  a S'udra  does  not  possess  the  prerogative  of  acquiring  know- 
ledge appears  also  from  this  that  [according  to  the  Chhandogya  Upani- 
shad]  Gautama  proceeded  to  invest  and  instruct  Jabala  after  ascertain- 
ing by  his  truth-speaking  that  he  was  not  a S'udra : ‘ Hone  but  a 
Brahman  could  distinctly  declare  this : bring,  o fair  youth,  a piece  of 
fuel ; I will  invest  thee;  thou  hast  not  departed  from  the  truth  ’ (Chh. 
Up.  iv.  4,  5).6 

This  last  verse  has  been  already  quoted  in  Vol.  I.  p.  138,  note  244. 

6 1 shall  quote  in  full  the  earlier  part  of  the  passage  from  which  these  words  are 
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Sutra  38.  “And  because,  according  to  the  Smriti,  a S'udra  is  for- 
bidden to  hear,  or  read,  or  learn  the  sense.” 

“And  that  a S'udra  does  not  possess  the  prerogative  of  acquiring 
divine  knowledge,  appears  from  this  that,  according  to  the  Smriti,  he 
is  forbidden  to  hear  it,  or  read  it,  or  learn  its  sense : i.e.  it  is  declared 
in  the  Smriti  that  he  is  forbidden  either  to  hear  the  Yeda,  or  read  the 
Yeda,  or  to  learn  it  contents,  or  to  practise  its  injunctions.  Hearing  is 
forbidden  to  him  in  these  tests : ‘ If  he  listens  to  the  reading  of  the 
Yeda,  his  ears  are  to  be  filled  with  [melted]  lead  and  lac;’  and  ‘The 
S'udra  is  a walking  cemetery ; therefore  no  one  must  read  in  his  vi- 
cinity.’ And  consequently  the  reading  of  it  is  prohibited  to  him  : for 

taken,  both  for  the  sake  of  explaining  the  allusion,  and  for  the  illustration  which  it 
affords  of  ancient  Indian  manners:  Ckh.  Up.  iv.  4,  1.  Satyakamo  ha  Jubulo  Jabaldm 
mataram  amantrayanchakre  “ brahmacharyyam  bliavati  vivatsyami  kiih-yotro  nv  aham 
asnri”  iti  | 2.  Sa  ha  enam  uvaclia  “ na  aham  etad  veda  fata  yad-gotras  tvam  asi  \ bahv 
aliam  cliaranti  paricharini  yauvane  tvam  alabhe  | sa  ’ham  etad  na  veda  yad-gottras 
tvam  asi  | Jabala  tu  nama  aliam  asmi  Satyakama  nama  tvam  asi  | sa  Satyakamah  eva 
Jabala  ’bravithah”  iti  \ “ Satyakiima,  the  son  of  Jabala,  addressed  his  mother  Jabala, 
saying,  ‘ I wish,  mother,  to  enter  on  the  life  of  a religious  student.  To  what  family 
[golira : see  Muller’s  Anc.  Sansk.  Lit.  pp.  378  ff.)  do  I belong?’  2.  She  answered, 

‘ I do  not  know,  my  son,  to  what  family  thou  belongest.  Much  consorting  [with 
lovers]  and  roving  (or  serving),  in  my  youth,  I got  thee.  I know  not  of  what  family 
thou  art.  But  my  name  is  Jabala,  and  thine  Satyakiima.  Say,  ‘I  am  Satyakama 
son  of  Jabala.’”  He  accordingly  goes  to  Hiiridrumata  of  the  race  of  Gotama,  and 
asks  to  be  received  as  a student.  The  teacher  enquires  to  what  family  he  belongs, 
and  the  youth  repeats  verbatim  the  answer  he  had  received  from  his  mother,  and  says 
he  is  Satyakama  the  son  of  Jabala.  The  teacher  replies  in  the  words  quoted  by 
S'ankara  “No  one  other  than  a Brahman  could  distinctly  declare  this,”  etc.  The 
interpretation  of  paragraph  2,  above  given,  seems  to  convey  its  correct  sense.  Jabala 
apparently  means  to  confess  that  her  son  was  nullius  Jilius  : and  that  he  must  be 
content  to  call  himself  her  son,  as  she  did  not  know  who  his  father  was.  The  explan- 
ation of  the  words  bahv  aham  char  anti  paricharini  yauvane  tvam  alabhe  given  by  the 
Commentators  and  followed  by  Babu  Bajendralal  Mittra,  that  she  was  so  much  occu- 
pied with  attending  to  guests  in  her  husband’s  house,  and  so  modest  that  she  never 
thought  of  enquiring  about  her  son’s  gottra,  and  that  her  husband  died  early,  is  founded 
mainly  on  the  word  paricharini,  and  would  not  account  for  Jabala’s  ignorance  of  her 
husband’s  name  (which  she  does  not  mention)  or  even  of  her  husband’s  lineage.  In 
regard  to  the  sense  of  cliaranti  see  the  passage  from  the  S’atapatha  Brahmana,  ii.  5, 
2,  20,  quoted  in  the  First  Volume  of  this  work,  p.  136,  note  242.  S'ankara  was  either 
ignorant  of  the  laxity  of  ancient  morals,  or  wished  to  throw  a veil  over  the  spurious 
origin  of  a sage  like  Satyakama  who  had  attained  divine  knowledge  and  become  a 
teacher  of  it  (see  Chh.  Up.  iv.  10,  1).  In  his  preface,  however,  p.  30,  as  I observe, 
Babu  Bajendralal  speaks  of  Satyakama  as  a natural  son  in  these  words:  “Although 
a natural  born  son  whose  father  was  unknown,  and  recognized  by  the  contemptuous 
soubriquet  of  Jabala  from  the  designation  of  his  mother  Jabala,”  etc. 
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how  can  he,  in  whose  neighbourhood  even  the  Yeda  is  forbidden  to  be 
read,  read  it  himself?  And  if  he  utters  it,  his  tongue  is  to  be  cut ; 
and  if  he  retains  it  in  his  memory,  his  body  is  to  be  slit.  And  it 
results  from  the  meaning  of  the  terms  that  he  is  prohibited  from  learn- 
ing its  contents,  or  practising  its  injunctions,  according  to  the  texts, 
‘ Let  no  one  impart  intelligence  to  a S’udra ; ’ and  ‘ reading,  sacrifice, 
and  liberality  are  the  duties  of  twice-born  men.’  As  regards  (/)  Vi- 
dura,  Dharma,  Yyadha,  and  others  in  whom  knowledge  was  produced 
in  consequence  of  their  recollection  of  acts  performed  in  a former 
birth,  their  enjoyment  of  its  results  cannot  be  prevented,  from  the 
transcendent  character  of  the  effects  of  knowledge ; and  because  in  the 
text  ‘ Let  the  four  castes  be  made  to  hear  them,’  the  Smriti  declares 
that  the  four  castes  possess  the  prerogative  of  learning  the  Itihasas 
and  Puranas  [by  means  of  which  S'udras  may  attain  perfection].  But 
it  has  been  established  that  S’udras  do  not  possess  the  prerogative  of 
acquiring  divine  knowledge  derived  [directly]  from  [the  study  of]  the 
Yeda.” 

The  Bhagavad  Gita  affirms  a different  doctrine  ifr  the  following 
verses,  x.  32  f.,  where  Krishna  says  : 

Mum  hi  Partita  vyapusritya  ye  'pi  syuh  pupa-yonayah  | striyo  vaisyds 
tatlid  sudras  te  'pi  yunti  pardiii  gatim  \ 33.  Kim  punar  Irdlimandh  pun- 
ydh  hhahtdh  rdjarshayas  tathd  j 

“ Those  who  have  faith  in  me,  even  though  they  be  of  base  origin, 
women,  Yaisyas,  and  S’udras,  attain  to  the  most  transcendent  state. 
How  much  more  pure  Brahmans  and  devout  royal  rishis.” 

S’ankara  could  scarcely  have  been  ignorant  that  his  principle  was  not 
in  harmony  with  this  text ; but  he  has  thought  proper  to  ignore  this 
discrepance  of  views,  as  he  probably  shrank  from  directly  contradicting 
a work  held  in  such  high  estimation. 

See  also  the  account  of  the  views  entertained  on  the  same  subject  by 
S’andilya  which  I have  stated  above,  p.  178. 

Page  105,  line  24. 

The  following  quotation  continues  the  discussion  of  this  subject ; 
and  will  also  serve  to  illustrate  pp.  6 and  16,  above,  as  well  as  p.  60 
of  the  Pirst  Yolume  : 

Brahma  Sutra  i.  3,  30.  “ Samuna-ndma-rdpatidch  cha  dvrittuv  apy 
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avirodho  darsanat  smrites  cha  " I athdpi  sytit  | yadi  pasv-adi-vad  deva- 
vyaktayo  'pi  santatyd  eva  utpadyeran  nirudhyeraihs  cha  tato  'bhidhdna- 
bhidheyubhidhdtri  - vyavahdrdvichhedut  sambandha  - nityatvena  virodhah 
sabde  parihriyeta  \ yada  tu  khalu  sakalam  trailolcyam  parity akta-ndma- 
rupaih  nirlepam  prallyate  prabhavati  cha  abhinavam  iti  sruti-smriti-vuddh 
vadanti  tadd  katham  avirodhah  iti  \ tattra  idam  abhulhiyate  “ samdna- 
numa-rupatvdd”  iti  \ tadd  'pi  saihsdrasya  anuditvaiii  tdvad  abliyupagan- 
tavyam  \ pratipddayishyati  cha  uchuryyah  samsurasya  anuditvam  “ upa- 
padyate  cha  apy  upalabhyate  cha  ” iti  (Brahma  Sutra  ii.  1,  36)  | anudau 
cha  samsdre  yathd  svdpa-prabodhayoh  pralaya-prabhava-sravane  'pi  purva- 
prabodha-vad  uttara-prabodhe  'pi  vyavahdrud  na  kaschid  virodhah  | evaih 
kalpdntara-prabhava-pralayayor  api  iti  drashtavyam  | svupa-prabodhayos 
cha  pralaya-prabhavau  sruyete  | “ yada  suptah  svapnaih  na  kanchana 
pasyaty  atha  astnin  prdnah  eva  ekadhd  bhavati  tadd  enaih  vdk  sarvair 
ndmabhih  saha  apyeti  chakshuh  sarvaih  rupaih  saha  apyeti  srotrarh  sar- 
vaih  sabdaih  saha  apyeti  manah  sarvair  dhydnaih  saha  apyeti  \ sa  yada 
pratibudhyate  yathd  ' gner  jvalatah  sarvdh  diko  visphulingdh  vipratish- 
therann  evam  eva  etasmdd  atmanah  sarve  prdnah  yathuyatanaih  vipratish- 
thante  prdnebhyo  devuh  devebhyojokah  (Kaush.  Br.  Utt.  A.  3,  3)  iti  \ sydd 
etat  | svape  purushdntara-vyavahdrdvichhedut  svayafh  cha  sushupta-pra- 
buddhasya  purva-prabodha-vyavahardnusandhdna-sambhavdd  aviruddham  | 
mahdpralaye  tu  sarva-vyavahdroehheddj  janmantara-vyavahdra-vach  cha 
kalpdntara-vyavahdrasya  anusandhdtum  asakyatvdd  vaishamyam  iti  \ na 
esha  doshah  \ saty  api  sarva-vyavahdrochhedini  mahdpralaye  Paramesva- 
ranugrahdd  isvarandm  Hiranyagarbhddlndm  kalpdntara-vyavahdrdnu- 
sandhdnopapatteh  | yadyapi  prdkritdh  prdnino  na  janmdntara-vyava- 
hdram  anusandhundh  drisyante  iti  na  tat  prdkrita-vad  Isvarandm  bhavi- 
tavyam  [ yathd  hi  prdnitvaviseshe  'pi  manushyudi-stamba-paryyanteshu 
pidnaisvaryyudi-pratibandhah  parena  parena  bhuydn  bhavan  drisyate 
tatlid  manushyddishv  eva  Ilirany ag arbha-pary anteshu  jndnaisvaryyddy- 
abhivyaktir  api  parena  parena  bhuyasi  bhavati  ity  etat  sruti-smriti- 
vddeshv  asakrid  eva  anukalpddau  prddurbhavatdm  pdramaisvaryyam  srd- 
yamdnam  na  sakyarn  ndsti  iti  vaditum  j tatas  cha  atita  - kalpdnushthita- 
vrakrishta-jndna-karmandm  isvarandm  Hiranyagarbhddlndm.  varttamdna- 
kalpddau  prddurbhavatdm  Paramesvardnugrihltdndm  supta-pratibuddha~ 
vat  kalpdntara-vyavahdrdnusandhunopapattih  [ tqthd  cha  srutir  “ yo 
Brahmunam  vidadhuti  purvam  yo  vai  veduihs  cha  prahinoti  tasmai  ! tain. 
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ha  devam  utma-buddhi-prakusam  mumukshur  vai  saranam  aham  prapadye ” 
(S'vetasvatara  Upanishad,  vi.  18)  iti  | smaranti  cha  S'aunakddayo  Ma- 
dhuclihandah-prabhritibhir  dusatathyo  drishtuh  iti  \ prativedam  cha  evam 
eva  kdndarshy  - udayah  smaryyante  | srutir  apy  rishi-jnuna -purvakam 
eva  mantrena  anushthdnam  darsayati  “ yo  ha  vai  aviditdrsheya-chhando- 
daivata-brdhmanena  mantrena  ydjayati  vd,  adhydpayati  vd  sthdnuih  cha 
richhati  garttam  vd  prapadyate ” ity  upakramya  “ tasmdd  etuni  mantre 
vidydd  ” iti  | prdnindrn  cha  sukha-pruptaye  dharmo  vidhiyate  duhkha- 
pdrihdrdya  adharmah  pratishidhyate  | drishtdnusravika-duhkha-snkha- 
vishayau  cha  ruga-dveshau  bhavato  na  vilakshana-vishaydv  ity  ato  dhar- 
mddharma-phala-bhutottarottard  srislitir  nishpadyamdna  purva-srishti- 
sadrisy  eva  nishpadyate  \ smritis  cha  bhavati  “ teshdih  ye  ydni  karmdni 
prdk-srishtydm  pratipedire  \ tdny  eva  te  prapadyante  srijyamundh  punah 
punah  | himsrdhiihsre  mridu-krure  dharmudharmdv  ritdnrite  | tad-bha- 
vitdh  prapadyante  tasmdt  tat  tasya  rochate  ” | iti  | praliyamdnam  api  cha 
id  am  jag  at  sakty-avasesham  eva  praliyate  sakti-mulam  eva  cha  prabhavati 
itaratlid  dkasmikatva-prasangdt  | na  cha  anekdkdrdk  saktayah  sakydh 
katpayitum  \ tatas  cha  vichhidya  vichliidya  apy  udbhavatam  bliur-ddi- 
loka- pravdhdndm  deva  - tiryan  - manushya  - lakshandnum  cha  prdni-ni- 
kdya- pravdhdndm  varndsrama-dharma-phala-vyavasthdndih  cha  anddau. 
samsure  niyatatvam  indraya-vishaya-sambandha-niyatatva-vat  pratyeta- 
vyam  \ na  hi  indriya-vishaya-sambandhuder  vyavalidrasya  prati  sargam 
anyathdtvam  shashthendriya-vishaya-kalpam  sakyam  utprekshitum  \ atas 
cha  sarva-kalpdndiii  tulya- vyavahuratvdt  kalpdntara-vyavahdrdnusan- 
dhdna-kshamatvdch  cha  tsvardndm  samdna-ndma-rupdh  eva  pratisargafn 
viseshdh  prudurbhavanti  samuna-ndma-rupatvdch  cha  dvrittdv  api  malid- 
sarga-mahdpralaya-lakshandydm  jagato  ’bhyapagamyamdndydih  na  kas- 
chich  chhabda-pramanyddi-virodhah  | samdna-ndma-rupatdih  cha-sruti- 
smriti  darsayatah“ suryd-chandramasau  dhdtd  yathd-purvam  akalpayat  \ 
divath  cha  prithivim  chantariksham  atho  svah  ” | iti  | yathd  purvasmin 
kaipe  surya-chandramah-prabhriti  jagat  klriptaih  tathd  ’sminn  api  kalpe 
Paramesvaro  ’ kalpayad  ity  arthah  \ tathd  “ Agnir  vai  akdmayata  ‘ an- 
nddo  devdndm  sydtn  ’ iti  sa  evam  agnaye  krittikdbhyah  puroddsam  ashta- 
kapdlam  niravapad  ” iti  nakshattreshti-vidhau  yo  ’gnir  niravapad  yasmai 
vd  'gnaye  niravapat  tayoh  samana-ndma-rupatam  darsayati  ity -evam- 
jdtiyakd  srutir  uduharttavyu  | smritir  api  “ rishindm  numadheydni  yds 
cha  vedeshu  drishtayah  \ sarvaryy-ante  prasutanam  tdny  evaibhyo  daduty 
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ajah  | yathartuv  ritu-lingdni  nund-rdpdni  paryyaye  | drisyante  tdni  tdny 
eva  tathd  bhdvdh  yugadishu  | yatkd  'bhimdnino  ’tltds  tulyds  te  sdmpratair 
ilia  | devuh  devair  atitair  hi  rupair  ndmabhir  eva  cha  ” ity  evaih-jatiyalcd 
drashtavya  \ 

“Brahma  Sutra,  i.  3,  30.  ‘And  though  there  be  a recurrence  of  crea- 
tion, yet  as  (the  new  creation)  has  the  same  name  and  form7  (as  the 
old)  there  will  be  no  contradiction  in  regard  to  the  words  of  the  Yeda; 
since  this  is  proved  both  by  the  intuition  of  rishis  and  by  the  Smriti.’ 
And  further,  let  it  be  so  that  if  a series  of  individual  gods,  as  of 
animals,  etc.,  is  born  and  disappears  in  unbroken  continuity,  the  al- 
leged contradiction  in  regard  to  the  words  of  the  Yeda  (viz.  that  as 
they  are  connected  with  objects  which  are  not  eternal,  they  cannot 
themselves  be  eternal)  will  be  removed  by  the  perpetuity  of  connection 
arising  from  the  continuity  of  practice  regarding  the  designation  of 
things,  the  things  to  be  designated,  and  the  designator.  But  when,  as 
tests  of  the  S'ruti  and  Smriti  inform  us,  the  entire  three  worlds,  losing 
name  and  form,8  are  utterly  annihilated  and  afterwards  produced  anew, 
how  can  the  contradiction  be  avoided?  [The  meaning  of  this  is : How 
can  there  be  an  eternal  connection  between  the  words  of  the  Yeda  and 
objects  which  how  long  soever  they  may  have  existed,  must  yet  have 
come  into  being  at  the  new  creation  following  after  the  total  (not 
merely  the  partial)  destruction  of  the  universe  ? and  if  such  a connection 
does  not  exist,  how  can  the  words  of  the  Yeda  be  eternal,  when  before 
this  new  creation  they  represented  nothing  existent?  see  above,  p. 
102.]  A reply  to  this  is  given  in  the  words,  ‘Yet.  as  (the  new 
creation)  has  the  same  name  and  form  as  the  old,’  etc.  Even  then 
the  world  must  be  admitted  to  have  been  without  a beginning.  This 
eternity  of  the  world  will  be  declared  by  our  teacher  in  the  words  (of 

7 Professor  Goldstucker  is  of  opinion  that  here,  as  elsewhere,  these  words  ( nama - 
rvpa ) should  be  rendered  “ substance  and  form.”  See  the  note  on  the  subject  furnished 
by  him  in  M.  Burnouf’s  Introduction  a l’histoire  du  Buddhisme  Indien,  p.  502. 

8 Govinda  Ananda  remarks  on  the  Sutra  before  us,  and  S'ankara’s  comment : A anu 
malia-pralaye  jater  apy  asattvdt  sabdartha-sambandhanityatvam  ity  asankya  aha  usa- 
mana"  iti  \ sutraihnirasyadsankamdhal'athdpi”  Hi  | vyakti-santatyajatenamavan- 
tara-pralaye  sattvat  sambandhas  tishthati  vyavahdravichheddj  jnayeta  cha  iti  vedasya 
anape/cshatvena  pramanye  na  kaschid  virodhah  syat  \ nirlepa-pralaye  tu  sambandha- 
nasat  punah  srishtau  kenachit  pumsd  sanketah  karttavyah  iti  purusha-buddhi-sape- 
kshatvena  vedasya  aprnmdnyam  adliyapakasya  dsrayasya  nasad  asritasya  anityatvam 
cha  prdptam  ity  arthah  | maliaoralaye  'pi  nirlepa-layo  'siddhah  sat-kary ya-vaddt  j 
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Brahma  Sutra,  ii.  1,  36),  ‘It  is  agreeable  to  reason,  and  it  is  ascertained.’ 
And  the  world  being  eternal,  although  the  Veda  declares  that  its  disso- 
lution and  reproduction  take  place  during  the  sleep,  and  at  the  waking 
(of  the  creator),  still  as  the  practice  continues  the  same  in  the  later,  as 
in  the  previous,  waking  condition,  there  is  no  contradiction  (of  the  sort 
pretended).  And  it  is  to  be  considered  that  the  same  must  be  the  case 
in  regard  to  the  dissolutions  and  creations  of  another  Kalpa  (see  Vol.  I. 
p.  43  f.).  Kow  dissolutions  and  creations  are  said  in  the  Veda  to  take 
place  during  (the  creator’s)  sleep,  and  at  his  waking.  ‘ "When  the 
sleeper  does  not  see  any  vision,  and  when  his  breath  is  concentrated 
in  him,  then  the  voice  with  all  names  enters  into  him,  the  eye  with 
all  forms  enters  into  him,  the  ear  with  all  sounds  enters  into  him, 
the  mind  with  all  thoughts  enters  into  him.  When  he  wakes,  just  as 
sparks  shoot  out  in  all  directions  from  blazing  fire,  so  do  all  breaths 
according  to  their  several  seats  issue  from  this  Soul ; from  the  breaths 
spring  deities;  and  from  the  deities  worlds’  (Kaushltaki  Brahmana, 
latter  part,  3,  3).  But  be  it  so,  that  [in  the  circumstances  referred 
to]  there  is  no  contradiction  of  the  kind  alleged,  because  during  the 

tat  ha  cha  samskaralmana  sabdartha-tat-samhandhanam  satam  eva  punah  srishtav 
abh  ivy  alder  na  anityatvam  \ abhivyaktandih  purva-kalpiya-najna-rupasamanatvnd 
na  sanketah  kenachit  karyyah  | vishama-srishtau  hi  sankelapeksha  na  tulya-srishtav 
iti  pariharati  “ tattra  idam"  ity-adina  | “ But  since  in  a great  dissolution  even  species 
cease  to  exist,  will  it  not  result  that  the  connection  of  words  with  the  objects  they 
denote  is  not  eternal?  In  reference  to  this  doubt  the  aphorist  says,  ‘as  the  name  and 
form  are  the  same,’  etc.  Waving  the  authority  of  the  Sutra,  the  Commentator  ex- 
presses a doubt  in  the  words  ‘ And  further,’  etc.  It  is  true  that  the  connection  sub- 
sists in  consequence  of  the  continuity  of  individuals  owing  to  the  existence  of  species 
during  the  intermediate  dissolutions,  and  this  connection  will  be  known  because  the 
previous  practice  continues  uninterrupted.  And  so  from  the  independence  of  the 
Veda,  there  will  be  no  contradiction  in  regard  to  its  authority.  But  since  in  a total 
dissolution  all  such  connection  is  lost,  and  some  intimation  (of  what  had  existed  before) 
must  be  given  by  some  person  at  the  new  creation,  the  Veda  will  be  dependent  on 
the  understanding  of  such  person,  and  consequently  its  unauthontativeness,  as 
well  as  the  non-eternity  of  the  dependent  object,  owing  to  the  extinction  of  the  in- 
structor on  whom  it  depended,  will  result.  But  eveu  in  a great  dissolution  an  absolute 
annihilation  is  unproved,  according  to  the  doctrine  that  effects  exist  in  their  causes. 
And  so,  as  words,  the  objects  which  they  denote,  and  the  connection  between  both, 
(all  of  which  things  previously  existed),  are  manifested  at  the  new  creation  as  re- 
miniscences of  a previous  existence,  they  are  not  non-eternal.  As  the  objects  thus 
manifested  have  the  same  names  and  forms  as  in  the  previous  Kalpa,  there  is  no 
necessity  for  any  intimation  (of  what  had  existed  before)  being  given  by  any  person. 
For  such  an  intimation  would,  indeed,  be  required  in  a dissimilar  creation,  but  not 
in  one  which  is  similar.  It  is  thus  that  the  commentator  removes  the  objection  in 
the  words  ‘ a reply  to  this  is  given,’  etc.” 
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sleep  (of  one  person)  the  practice  of  others  continues  uninterruptedly, 
and  even  the  person  who  has  been  in  a deep  sleep  can  ascertain  the 
action  which  took  place  in  his  former  waking  state.  But  this  is  in- 
applicable to  a great  dissolution,  because  then  there  is  an  absolute 
annihilation  of  all  practice,  and  because  the  practice  which  prevailed  in 
another  Kalpa,  like  that  of  another  birth,  cannot  be  ascertained.  This 
objection,  however,  does  not  hold ; for  although  all  practice  is  annihi- 
lated by  a great  dissolution,  still  it  is  proved  that  through  the  favour 
of  the  supreme  Lord,  the  lords  Hiranyagarbha  (Brahma),  etc.,  can 
ascertain  the  practice  of  the  preceding  Kalpa.  Although  ordinary 
creatures  are  not  observed  to  evince  the  power  of  discovering  the 
practice  of  a former  birth,  the  limitation  which  is  true  of  them  will 
not  attach  to  the  great  lords  in  question.  For  just  as  in  the  series  of 
beings  commencing  with  men,  and  ending  with  posts,  although  all  the 
creatures  included  in  it  without  distinction  possess  the  attribute  of  life, 
yet,  as  we  descend  the  scale,  the  obstructions  to  knowledge  and  to  power 
are  perceived  to  go  on  gradually  increasing ; so  too,  in  the  series  be- 
ginning with  men  and  culminating  in  Hiranyagarbha,  there  is  an  ever 
greater  and  greater  manifestation  of  knowledge  and  of  power,  etc. ; and 
thus  the  transcendent  faculties  which  are  declared  in  texts  of  the  S'ruti 
and  Smriti  to  belong  to  the  beings  who  again  and  again  come  into  existence 
at  the  beginning  of  the  successive  Kalpas  cannot  be  denied  to  be  real. 
And  consequently  it  is  established  that  the  lords  Hiranyagarbha  and 
others  who  during  the  past  Kalpa  had  manifested  distinguished  know- 
ledge and  powers  of  action,  and  who  again  came  into  existence  at  the 
beginning  of  the  present  Kalpa,  and  enjoyed  the  favour  of  the  supreme 
Lord,  were  able,  like  a person  who  has  been  asleep  and  awakes  again, 
to  ascertain  the  practice  of  the  previous  Kalpa.  And  accordingly 
the  S'ruti  says : ‘ Seeking  final  liberation,  I take  refuge  with  that 
God,  shining  by  the  light  of  his  own  intellect,  who  in  the  beginning 
creates  Brahma  and  reveals  to  him  the  Yedas’  (S'vetasv.  Upan.  vi.  18). 
And  S'aunaka  and  others  record  in  their  Smritis  that  the  hymns  in  the 
ten  Mandalas  of  the  Rig-veda  were  seen  by  Hadhuchhandas  and  other 
rishis.  In  the  same  way  the  Kandarshis,  etc.,  of  each  of  the  Yedas 
are  specified  in  the  Smritis.  The  S'ruti,  too,  in  the  passage  commenc- 
ing ‘ Any  priest  who  in  sacrificing  for  another  person,  or  in  teaching  a 
pupil,  employs  a text  of  which  he  does  not  know  the  rishi,  metre,  deity, 
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and  proper  application,  is  turned  into  a post,  or  falls  into  a pit,’  and  end- 
ing, ‘ Wherefore  let  him  ascertain  all  these  points  regarding  every  text ; ’ 
— declares  that  a knowledge  of  the  rishi  by  whom  it  was  seen  should 
precede  the  ceremonial  use  of  every  text.9  Further,  righteousness  is 
prescribed  and  unrighteousness  is  forbidden,  with  a view  to  promote  the 
happiness  and  obviate  the  misery  of  living  beings : and  love  and  dislike 
have  for  their  objects  nothing  but  the  happiness  and  misery  which  are 
perceptible  by  sense  or  are  scripturally  revealed.  Consequently  each 
succeeding  creation  which  is  effected,  forming,  as  it  does,  the  recom- 
pense of  righteousness  and  unrighteousness,  is  constituted  perfectly 
similar  to  each  of  those  which  preceded  it.  And  the  Smriti,  too,  de- 
clares : ‘ These  creatures,  as  they  are  reproduced  time  after  time,  per- 
form, respectively,  the  very  same  actions  as  they  had  performed  in  the 
previous  creation.10  They  so  act  under  the  influence  of  (their  previous 
tendencies)  whether  noxious  or  innoxious,  mild  or  cruel,  righteous  or 
unrighteous,  to  truth  or  to  falsehood;  and  it  is  from  this  cause  that 
they  are  disposed  to  one  or  another  course  of  conduct.’  Besides,  even 
when  this  world  is  destroyed,  a residuum  of  its  force  ( sakti ) continues, 
and  it  is  reproduced  only  because  it  has  this  force  for  its  basis  : for 
any  other  supposition  would  involve  the  difficulty  of  the  world  having 
no  cause.  And  as  we  cannot  conceive  that  there  are  many  forms  of 
force  ( saJcti ),  we  must  believe  that,  as  the  relations  between  the  senses 
and  their  objects  are  invariable,  so  too,  in  a world  which  had  no  com- 
mencement, the  successions  of  earths  and  other  worlds,  and  of  different 
classes  of  living  beings  distinguished  as  gods,  animals,  and  men,  (al- 
though separated  from  each  other  in  the  period  of  their  production,)  as 
well  as  the  ordinations  of  castes,  orders,  duties,  and  recompences  are 
invariable.  For  we  cannot  imagine  that  such  conditions  as  the  re- 

9 The  object  of  these  remarks  of  Sankara  regarding  the  rishis  is  thus  explained 
by  Govinda  Ananda : Kincha  mantrdnam  rishy-ddi-jndndvasyakatva-jnapikd  s'rutir 
mantra-drig-rislunViijnandlisayamdarsayati  ity  alia  | . . . . tatha  cha  jndnadhikaih 
kalpantaritam  vedarn  smritva,  vyavaharasya  pravarttitatvdd  vedasya  andditvam  anape- 
kshatvam  cha  aviruddham  iti  bhdvah  | “ In  these  words  S'ankara  intimates  that  the 
S'ruti  which  declares  the  necessity  of  knowing  the  rishis,  etc.,  thereby  manifests 

the  transcendent  knowledge  of  the  rishis  who  saw  the  mantras And  so  from 

the  fact  that  these  rishis,  distinguished  by  eminent  knowledge,  recollected  the  Veda 
which  had  existed  in  a different  Kalpa,  and  [again]  gave  currency  to  the  [ancient] 
practice  [of  its  precepts],  it  is  shewn  that  the  eternity  and  independence  of  the  Veda 
is  not  in  contradiction  [to  any  fact] — such  is  the  purport.” 

10  See  the  First  Volume  of  this  work,  p.  60. 
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lations  between  the  senses  and  their  objects,  etc.,  should  vary  in  every 
creation,  in  such  a way,  for  example,  as  that  there  should  exist  objects 
for  a sixth  sense.  Hence,  as  all  Kalpas  exist  under  the  same  conditions, 
and  as  the  lords  (Hiranyagarbha,  etc.)  are  able  to  ascertain  the  conditions 
which  existed  in  another  Kalpa,  varieties  (of  beings)  having  the  same 
name  and  form  are  produced  in  every  creation ; and  in  consequence  of  this 
sameness  of  name  add  form,  even  though  a revolution  of  the  world  in  the 
form  of  a great  creation  and  a great  dissolution  is  admitted,  no  contra- 
diction arises  affecting  the  authority  of  the  words  of  the  Yeda,  etc.  Both 
S'ruti  and  Smriti  shew  us  this  sameness  of  name  and  form.  Here  such 
texts  of  the  S'ruti  as  these  may  be  adduced  : ‘ The  creator  formed  as  be- 
fore the  sun  and  moon,  the  sky  and  the  earth,  the  air  and  the  heaven.’ 
This  means  that  in  this  Kalpa  the  supreme  Lord  fashioned  the  sun,  the 
moon,  and  the  rest  of  the  world  in  the  same  way  as  they  had  been 
fashioned  in  the  former  Kalpa.’  Again : Agni  desired,  ‘ Hay  I be  the 
food-eater  of  the  gods.”  He  offered  to  Agni  [as  the  deity  presiding  over] 
the  Krittikas 11  (the  Pleiades)  a cake  in  eight  platters.’  In  this  passage 
the  S'ruti  shews  that  the  two  Agnis,  he  who  in  the  ceremony  of  sacri- 
fice to  the  constellation  offered  the  oblation,  and  he  to  whom  it  was 
offered,  had  the  same  name  and  form.  And  such  Smritis,  too,  as  the 
following  should  be  examined : ‘ The  Unborn  Being  gives  to  those  born 
at  the  end  of  the  night  (i.e.  of  the  dissolution 12)  the  names  of  the  rishis 
and  their  intuitions  into  the  Yedas.13  Just  as  on  the  recurrence  of  each 
of  the  seasons  of  the  year  its  various  characteristics  are  perceived  to  be 
the  very  same  (as  they  had  been  before),  so  too  are  the  things  produced 
at  the  beginning  of  the  yugas ; 11  and  the  past  gods  presiding  over  dif- 
ferent objects  resemble  those  who  exist  at  present,  and  the  present 
(resemble  the)  past  in  their  names  and  forms.’  ” 

I shall  quote  a part  of  S'ankara’s  remarks  on  the  Brahma  Sutra, 
ii.  1,  36,  referred  to  in  the  earlier  part  of  the  preceding  quotation,  in 
which  the  eternity  of  the  world  is  affirmed  : 

II  Krittikd-nakshattrabhimani-devdya  Agnaye  — Govinda  Ananda. 

12  S'arvaryy-ante  pralayante — Govinda  Ananda. 

13  The  sense  of  the  last  words,  which  I translate  literally,  is  not  very  clear.  Govinda 
Ananda  says  that  in  the  word  vedeshu  the  locative  case  denotes  the  object  ( vedeshv  iti 
vishaya-saptami).  Compare  the  passages  quoted  above  in  p.  16  from  the  Vishnu  P. 
and  M.  Bh.  which  partially  correspond  with  this  verse. 

u Already  quoted  from  the  Vishnu  P.  in  the  First  Volume  of  this  work,  p.  60. 
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ii.  1,  36.  “ Upapadyate  cha  upalabhyate  cha ” | “ upapadyate  cha  ” 
saiiisarasya  antidityam  \ ddimattve  hi  samsdrasya  akasmdd  udbhuter  muk- 
tdnum  api  punah  samsdrodbliuti-prasangah  \ akritubhydgama-prasangas 
cha  sukha-duhkhddi-vaishamyasya  nirnimittatvdt  | na  cha  isvaro  vaisha- 
mya-hetur  ity  uktam  \ na  cha  avidya  kevala  vaishamyasya  kdranam  eka- 
rupatvut  | rdgudi-klesa-vdsandkshipta-karmdpekshd  tv  avidya  vaishamya- 
karl  sydt  \ na  cha  karma  antarena  sariraih  samlharati  na  cha  sarlram 
antarena  karma  sambhavati  iti  itaretarasraya-dosha-prasangah  | andditve 
tu  vljdnkura-nydyena  upapatter  na  kakhid  dosho  bhavati  \ 

“ ‘ It  is  agreeable  to  reason,  and  it  is  ascertained.’  The  eternity  of 
the  world  is  agreeable  to  reason.  For  on  the  supposition  that  it  had 
a beginning,  as  it  came  into  existence  without  a cause,  the  difficulty 
would  arise  (1)  that  those  who  had  obtained  liberation  from  mundane 
existence  might  become  again  involved  in  it ; 15  and  (2)  that  men  would 
enjoy  or  suffer  the  recompense  of  what  they  had  never  done,  as  the 
inequalities  occasioned  by  happiness  and  misery,  etc.,  would  be  cause- 
less. But  God  is  not  the  cause  of  this  inequality,  as  we  have  said 
(see  the  comment  on  Sutra  ii.  1,  34).  Nor  can  ignorance  alone  be  its 
cause,  since  ignorance  is  uniform  (whilst  conditions  are  varied).  But 
ignorance,  when  connected  with  works  induced  by  the  surviving  me- 
mory of  desire  and  other  sources  of  disquiet,  may  be  the  cause  of  in- 
equality. Further,  corporeal  existence  does  not  originate  without 
works,  nor  works  without  bodily  existence : so  that  (this  hypothesis 
of  the  world  having  had  a beginning)  involves  the  fallacy  of  making 
each  of  two  things  depend  upon  the  other.  But  on  the  supposition 
that  the  world  had  no  beginning,  there  is  no  difficulty,  as  the  two 
things  in  question  may  be  conceived  to  have  succeeded  each  other  like 
seed  and  sprout  from  all  eternity.”  (See  Ballantyne’s  Aphorisms  of 
the  Sankhya,  Book  i.  pp.  60  and  126.) 

Page  111,  line  2 from  the  foot;  and  Page  113,  line  11 

In  the  first  edition,  p.  78,  I had  translated  the  word  samayadhyn- 
shite  “in  the  morning  twilight.”  When  revising  the  translation  for 
the  new  edition  I became  uncertain  about  the  sense,  and  did  not  advert 

15  i.e.  as  Professor  Cowell  suggests,  if  there  is  no  cause  for  the  production  of  the 
world,  it  comes  into  existence  at  hap-hazard,  and  hy  some  chance  the  liberated  may 
be  born  again  as  well  as  the  unliberated. 
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to  the  fact  that  the  term  is  explained  in  Professor  Wilson’s  Dictionary 
as  denoting  “ a time  at  which  neither  stars  nor  sun  are  visible.” 
Professor  Cowell  has  since  pointed  out  that  the  word  occurs  in  the 
second  of  the  following  verses  of  Manu,  where  a rule  is  given  for  the 
interpretation  of  the  Yeda  in  cases  such  as  that  referred  to  by  the  com- 
mentator on  the  Fyaya  Sutras:  ii.  14:  S'ruti-dvaidhaih  tu  yattra  syiit 
tattra  dharmfiv  ubhau  smritau  | ulhav  api  hi  tan  dharmau  samyag  ulctau 
manlshihhih  ] 15.  Udite  ’ nudite  chaiva  samayddhyushite  tathd  \ sarvatha 
varttate  yajnah  itiyaih  vaidiki  srutik  \ “ 14.  In  cases  where  there  is  a 
twofold  Yedic  prescription,  both  the  rites  are  declared  in  the  Smriti  to 
be  binding;  since  they  have  been  distinctly  pronounced  by  sages  to  be  of 
equal  authority.  15.  The  Yedic  rule  is  that  sacrifice  may  be  performed 
in  all  the  three  ways  [indicated  in  a particular  text],  viz.  when  the  sun 
has  risen,  when  it  has  not  risen,  and  when  neither  stars  nor  sun  appear, 
i.e.  in  the  morning  twilight.”  KullQka  says : Surya-nakshatra-varji- 
tah  Icalah  samayadhyushita-saldena  uchyate  | “a  time  devoid  of  sun  and 
stars  is  denoted  by  the  word  samayddhyushita. 

Page  142,  lines  14  and  16. 

The  first  of  these  quotations  is  from  the  Brihad  Arauyaka  Upanishad, 
i.  4,  10;  and  the  second  from  the  Chhandogya  Upanishad,  viii.  7,  2. 

Page  149,  line  6, 

For  sabdudikshiter  read  salJud  llcshiter. 

Page  154,  note  140. 

Professor  Cowell  observes  on  the  close  of  this  note  that  the  Sankhya 
opponent  maintains  that  the  metaphor  is  in  every  case  a real  one. 

Page  157,  line  18. 

Professor  Cowell  remarks  that  the  meaning  of  the  phrase  sabda-pra- 
mdnake  ’ rthe  is  not  correctly  rendered  by  the  translation  here  given,  viz. 
“ where  the  (proper  sense)  is  established  by  the  words.”  The  author 
is  laying  down  the  general  rule  that  in  cases  where  there  is  nothing  in 
the  purport  of  any  passage  in  which  a particular  word  occurs  to  lead 
the  reader  to  suppose  that  it  is  figuratively  used,  and  where  conse- 
quently the  word  itself  is  the  only  index  to  the  sense,  it  must  be 
understood  in  its  primary  signification.  The  proper  rendering,  therefore, 
is : “ Where  the  sense  can  only  be  determined  by  the  word  itself.” 
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Page  160,  line  18. 

For  punar-utpattir  read  punar-anutpattir. 

Page  181,  lines  7 and  11  from  the  foot. 

I learn  from  Professors  Cowell  and  Goldstucker  that  vimatd  smritih 
should  he  rendered  not  “the  variously  understood  Smriti”  but  “the 
Smriti  which  is  here  the  subject  of  dispute.” 

Page  183,  note  160,  line  1. 

With  R.V.  i.  179,  2,  compare  E.Y.  vii.  76,  4,  quoted  in  p.  245. 

Page  201,  line  21. 

The  commentator  thus  explains  this  verse  of  the  Vishnu  Purana 
(I  am  indebted  to  Dr.  Hall  for  a collation  of  the  best  MSS.  in  the 
India  Office  Library):  Ete  cha  dveshopasama-prafcarah  madhyamddhi- 
kdrinam  eva  uktdh  na  tu  uttamadhikdrindm  ity  aha  “ ete  ” | “ bhinna- 
drisd  ” bheda-drishtyd  ) “ bhinna-drisam  ” iti  vd  pdthah  \ tattra  bhinna- 
darsane  “ abhyupagamam  ” angikdrarh  kriivd  dveshopasamopdya-bheddh, 
lcathitdh  | ulctdndm  updydndm  paramdrtha-sanhhepo  mama  mattah  sruya- 
tam  | “In  the  words  ‘these  notions,’  etc.’  he  tells  us  that  the  methods 
of  repressing  hatred  which  have  been  hitherto  declared  are  those  which 
are  followed  by  the  persons  who  have  attained  only  to  the  secondary,  not 
to  the  highest,  stage  of  knowledge.  Bhinna-drisd  is  the  same  as  bheda- 
drishtyu,  ‘ with  a view  which  distinguishes  [the  Deity  from  them- 
selves],’ or  the  reading  is  bhinna-drisdm,  ‘of  persons  who  look  [on 
Him]  as  distinct.’  ‘Accepting’  {abhyupagamam  leritvd),  i.e.  admitting, 
this  opinion  regarding  a distinctness,  ‘ I (the  speaker  in  the  V.P.)  have 
declared  these  methods  of  repressing  hatred.  How  hear  from  me  a 
summary’  of  the  highest  truth  in  regard  to  these  methods.” 

Page  225,  line  21. 

There  is  a verse  in  the  Vajasaneyi  Samhita,  xiii.  45,  in  which  also 
Agni  is  connected  with  the  creation : Yo  Agnir  Agner  adhi  ajdyata 
sokdt  prithivydh  uta  vd  divas  pari  | yena  prajdh  Visvalcarma  jajdna  tam 
Ague  hedah  pari  te  vrinaktu  \ “Agni,  may  thy  wrath  avoid  that  Agni 
who  sprang  from  Agni,  from  the  flame  of  the  earth  or  from  that  of  the 
sky,  by  whom  Visvakarman  generated  living  creatures.”  This  verse  is 
quoted  and  after  its  fashion  explained  in  the  S'atapatha  Brahmana,  vii. 
5,  2,  21 : Atha  dalcshinato  ; 'jam  | “ Yo  Agnir  Agner  adhi  ajdyata”  ity 
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Agnir  vai  esha  | Agner  adhy  ajdyata  \ “ sokdt  prithivyak  uta  vd  divas 
pari  ” Hi  yad  vai  Prajdpateh  solcad  ajdyata  tad  divas  cha  prithivyai  cha 
sokdd  ajdyata  | “ Yena  prajdh  Visvakarmd  jajdna  ” iti  vug  vai  ajo  vdcho 
vai  prajdh  Viivakarmd  jajdna  ityddi  | “ Then  [he  places]  a goat  (aja) 
on  the  southern  side,  (saying) : ‘ That  Agni  who  sprang  from  Agni : ’ 
this  goat  is  Agni  and  sprang  from  Agni.  * From  the  flame  of  the  earth 
or  from  that  of  the  sky : ’ that  which  sprang  from  the  flame  of  Pra- 
japati  sprang  from  the  flame  of  the  earth  and  of  the  sky.  ‘By  whom 
Yisvakarman  generated  living  creatures:’  The  goat,  [or  the  Unborn], 
is  Yach  (Speech) : Yisvakarman  generated  living  creatures  from  Vach,” 
etc.  Compare  R.V.  i.  67,  5,  quoted  above  in  p.  275. 

Page  235,  line  9. 

Add  after  this  the  following  texts,  in  which  the  verbs  talcsh  and  jan 
are  applied  to  the  composition  of  the  hymns : 

B..Y.  i.  67,  4.  Vindanti  Im  attra  naro  dhiyam-dhdh  hridd  yat  tashtdn 
mantrun  asamsan  \ “ Meditative  men  find  him  (Agni)  here,  when  they 
have  uttered  hymns  of  praise  fashioned  by  the  heart.” 

i.  109,  1.  Vi  hy  akhyam  manasd  vasyah  ichhann  Indrdgnl  jnasah  uta 
vd  sajdtdn  \ ndnyd  yuvat  pramatir  asti  mahyam  sa  vdrn  dhiyaih  vdja- 
yantim  ataksham  \ 2.  Asravaih  he  bhuri-ddvattard  vdm  vijdmdtur  uta  vd 
syuldt  | atha  somasya  prayati  yuvabhydm  Indrdgnl  stomaih  janaydmi 
navy  am  | “1.  Seeking  that  which  is  desirable,  I beheld  [in  you],  o 
Indra  and  Agni,  relations  or  kinsmen.  I have  no  other  counsellor 
than  you, — I who  have  fabricated  for  you  a hymn  supplicating  food. 
2.  For  I have  heard  that  you  are  more  bountiful  than  an  ineligible 
son-in-law  (who  has  to  purchase  his  bride),  or  than  a bride’s  brother: 
so  now,  while  presenting  a libation  of  Soma,  I generate  for  you  a new 
hymn.” 

Page  253,  line  15 

Insert  after  this  the  following  verse  : R.Y.  x.  66,  5.  Sarasvan  dhlbhir 
Varuno  dhrita-vratah  Pushd  Vishnur  mahimu  Vdyur  Asvind  | brahma- 
krito  amritdh  visva-vedasali  sarma  no  yarhsan  trivarutham  aihhasah  \ 
“ May  Sarasvat  with  thoughts,  may  Yaruna  whose  laws  are  fixed,  may 
Pushan,  Yishnu  the  mighty,  Yayu,  the  Asvins, — may  these  makers  of 
prayers,  immortal,  possessing  all  resources,  afford  us  a triple-cased  pro- 
tection from  calamity.” 
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Supplementary  Note  on  Kalatyayapadishta. — See  page  84,  note  89, 
and  page  290. 

I am  indebted  to  Professor  Goldstiicker  for  the  following  additional 
remarks  on  this  expression : 

The  Tarkasangraha,  quoted  by  Professor  Cowell  in  his  interesting 
note  which  you  kindly  communicated  to  me,  differs  materially  from  the 
Bhashaparichchheda  in  its  interpretation  of  the  fallacy  called  by  them 
ludha;  and  I might  add  that  the  Tarkasangraha-dlpikaprakasa  offers 
even  a third  explanation  of  the  same  Yaiseshika  term.  But  I do  not 
think  that  the  ludha  of  the  Yaisesliikas  is  the  same  as  the  Iculatita  of 
the  Naiyayikas.  Por  when  we  find  that  the  Bhashaparichchheda  in 
its  enumeration  at  v.  70  applies  to  the  fifth  hetvalhasa  the  epithet 
halatyayopadishta  (probably  the  same  as  the  kalatyayapadishta  of  the 
Nyaya-sutra  i.  50)  yet  in  its  explanation  of  v.  77  does  not  call  it 
Iculatita , as  the  Nyaya  does,  but  ludha,  such  a variation  in  terms 
seems  pointed ; and  when  we  find  moreover  that  its  interpretation  of 
ludha  differs  from  Yatsyayana’s  interpretation  of  lcaldtita,  there  seems 
to  be  a still  greater  probability  that  the  Nyaya  and  Yaiseshika  disagree 
on  the  question  of  the  fifth  hetvalhasa. 

Por  that  there  is  no  real  difference  between  the  Nyayabhashya  and 
the  Nyayavritti  is  still  my  opinion.  Both  commentaries,  I hold,  agree 
in  stating  that  the  fallacy  Jcdlutita  arises  when  a reason  assigned  ex- 
ceeds its  proper  sphere  (sddhanalcdla),  and  neither,  I think,  can  have 
taken  kala  in  its  literal  sense  of  “ time.”  This  might  have  been  the 
case  if,  as  Professor  Cowell  seems  to  suggest,  “plausibility”  of  an 
argument  were  the  subject  of  the  Sutra;  but  as,  in  my  opinion,  the 
hetu  is  always  intended  to  be  a valid  and  good  hetu,  I do  not  see  how 
such  a hetu  can  become  a bad  one  simply  by  being  advanced  too  late. 
It  would,  however,  become  bad  by  being  applied  to  a time,  i.e.  to  a 
case  to  which  it  properly  does  not  belong. 

The  circumstance  that  the  Yritti  and  Bhashaparichchheda  are 
probably  works  of  the  same  author,  does  not  invalidate  my  opinion ; it 
would  seem  on  the  contrary  to  confirm  it,  since  the  object  of  both  these 
works  is  a different  one  : the  former  being  intended  as  an  exposition  of 
the  Nyaya,  and  the  latter  as  one  of  the  Yaiseshika. 
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Abhipratarin,  297 
Abhyupagama-vada,  201 
Accentuation,  31 
Aeharyya,  92 
Achyuta,  14,  45 
Aditi,  225,  252,  258 
Adityas,  102,  234 
Adhararani,  47 
Adhokshaja,  43,  47 
Adhvaryu,  5,  53,  54  f. 
Adhvaryava  (Yajur)  Veda, 
212 

Adrishta,  132,  135 
./Ether,  whether  eternal  or 
not,  70,  106,  164 
Agastya,  247 
Agni,  5f.,  46  f.,  219  and 
passim. 

Agni  a source  of  inspira- 
tion, 258  f. 

Agni  Savitra,  17 
Agnishtoma,  11 
Ahankara,  195 
Aila  (Pururavas),  47 
Aitareya  Brahmana,  5, 225 
Aitareya  Upanishad,  i.  1, 
—65 
Aja,  166 

Akshapada  (Gotama),  199 
Akshara,  164 
Alcinous,  269 
Ananda  Giri,  157 
Anga,  53 
Angis,  31 

Angiras,  31,  34,  219  f. 
Angirases,  246 
AnukramanT,  85,  275 
Anushtubh,  11,  278 


Anuvyakhyanas,  205 
Apah  (waters),  8 
Apantaratamas,  40 
Apastamba,  62,  179 
Apollo,  267,  270 
Apsaras,  247 
Apta,  1 14  ff.,  124,  128 
Aptoryaman,  11 
Aranyakas,  1,  26 

superior  to  rest  of 

Veda,  31 
Argiyes,  270 
Arka,  224 
Arthavadas,  64 
Aryaman,  266 
Asmaka,  53 
Asridh,  225 
Astronomy,  31 
Asura,  the,  258 
Asuras,  49 
Asuri,  192 
As'valayana,  179 
As'valayana’s  Grihya  Su- 
tras, 288 
As’vattha,  46 
Asvins,  228,  236 
Atiratra,  11 
Atharyan,  priest,  55 
Atharvan,  sage,  31,  220, 
259,  284 

Atharyan  (the  Veda),  11 
Atharvangirases,  3,  9,  21, 
42,  205 

Atharya  Parisishta,  54  f. 
Atharvanas,  54 
Atharya-veda,  quoted — 
ii.  1,  2,-260 
iv.  35,  6,—  4 
vii.  54, — 1 
x.  7,  14,  20,-3 


Atharva-yeda  continued— ~ 

x.  7,  43,  44,-279 

xi.  7,  24,-287 
xiii.  4,  38, — 4 
xix.  54,  3,  — 4 

— 59,  1,  2,-260 
Athene,  272 
Atri,  34,  220,  276 
Atris,  243 
Auddalaki,  77 
Aufrecht,  Prof.,  Cat.  of 
Bodl.  Sansk.  MSS.,  27  f., 
30,  39 

aid  from  him  ac- 
knowledged, 9,  15,  20 
54,  219,  221,  287  f. 
Aupamanyaya,  213 
Ayyakta,  161,  173 
Ayasya,  240 
Ayatayama,  51 
Ayu,  222,  225 
Ayur-veda,  1 14  f.,  116  f., 
132,  135 


B 

Babara  Pravahini,  77  ff. 
Bacchus,  264 
Badarayana,  64,  69,  141, 
and  passim 

— controverts  opin- 
ions of  Jaimini,  141  ff. 

of  the  Sankhyas, 

150  ff. 

Badari,  145 
Bahvrichas,  54 
Ballantyne’s  Aphorisms  of 
the  Mlmansa,  70  ff. 

Aphorisms  of  the 

Hyaya,  110  ff.,  201 
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Ballantyne's  Aphorisms  of 
the  Sankhya,  133,  168 

Aphorisms  of  the 

Vedanta,  107 

• Aphorisms  of  the 

Yoga,  201,  289 
Christianity  con- 
trasted with  Hindu  Phi- 
losophy, 104,  214 

Mahabhushya,  104 

■ Siddhanta-mukta- 

vali,  133 

Synopsis  of 

Science,  203 

Banerjea,  Rev.  Prof.  K.M., 
12 

his  Dialogues  on 

Hindu  Philosophy,  31, 
93  f.,  115,  118,  133 
Bauddhas,  181 
Baudhayana,  179 
Benfey,  Prof.,  his  Sama- 
veda,  103,  221,231,238, 
266 

Bhadrasena,  156,  170 
Bhaga,  225 

Bhagavad-gita,  quoted — 

ii.  4 2 if., —37 
x.  32—300 
xv.  15,-97 

— referred  to,  193 

Bhugavata  Purana,  equal 
to  the  Veda,  30 

why  composed,  42 

quoted — 

i.  3,  10,-192 

— 4,  14  ff.,— 41 

— 7,  6 ff.— 42 

ii.  8,  28,-30 

iii.  12,  34,and37fl’. — 11 
39,-207 

iv.  29,  42  ff., — 34 
ix.  8,  12  f.,— 192 
ix.  14,  43  flf., — 46 
xii.  6,  37  ff.,— 43 

Bhagavatas,  doctrine  of 
the,  177 

Bbiikta,  or  figurative  sense 
of  words,  108 
Bhakti  Sutras,  177 
Bharadvaja,  17,  31 
Bharadvajas,  221 
Bharatas,  276 
Bharat!,  255,  257 
Bhargava,  55 
Bhasha-parichcheda,  133, 
150,  290 


Bhoja-raja,  201 
Bhuh,  5,  7,  14,  104 
Bhuvah,  5,  7,  14,  104 
Bhrigu,  34,  219 
Bhrigus,  233,  237 
Bird,  the,  258 
Blackie,  on  the  Theology 
of  Homer,  272 
Boehtlingk  and  Roth,  Sans- 
krit Dictionary,  20, 152, 
201,  236,  240  f.,  263 
Brahma,  8,  21,  24,  33,  43, 
and  passim 

Brahma,  3,  10,  12  f.,  28, 
31,  34,  45,  and  passim 
Brahma  composed  of  the 
Rig-veda,  27 
Brahma-kanda,  65 
Brahma-mimansa,  its  ob- 
ject, 139  (see  Vedanta) 
Brahman  (prayer)  224 
Brahmanaspati,  234,  249, 
260  f.' 

Brahmarata,  50,  52 
Brahma  Sutras,  69,  93, 
and  passim 
Brahma-vadis,  195 
Brahma-veda,  55 
Brahma-vaivartta-purana, 
i.  48,  quoted,  30 

corrector  of  Veda, 

30 

Brihad  Aranyaka  Upani- 
shad,  quoted — • 

i.  2 4,-104 

— 2,  5,-  9 

— 4,  10,-142 

— 5,  5,—  9 

ii.  2,  3,-166 

— 4,  10,-8,  204 

iii.  8,  11,-164 

iv.  1,  2, — 208 

— 3,  22,-33 

v.  8,-254 

Brihaspati,  221,  256,  260 
Briliatl,  15,  278 
Buddha,  202 

Butler  (Bp.),  his  sermons 
on  the  love  of  God,  107 


C 

Calchas,  271 

Caste,  originally  but  one, 
47  f. 

Chaitra,  92 


Chaitraratha  and  Chaitra- 
rathi,  297 
Chandala,  34,  178 
Chhandoga  Brahmana,  103 
Cbarana,  53 
Charanavyuha,  56 
Charakas,  52  ff. 
Charakaeharyya,  53 
Charakadhvaryus,  51 
Charvakas,  202 
Cbbandas,  206 
Cbhandogas,  54 
Chhandogya  Brahmana, 
181 

Chhandogya  Upanishad, 
quoted — 
iv.  1,  3,-294 

— 2,  2,-293 

— 3,  5,-296 

— 17,  1,-  5 

vi.  2,  1,  3f.,— 151,  154 

— 3,  2,-155 

— 4,  1,-167 

— 8,  6 f.,— 155,  176 

— 14,  6,-156 

— 16,  2,-157 

vii.  1,  1-5,-32,143,207, 
298 

— 25,  2,-178 

viii.  7,  2, — 142 

— 15,  1,-284 
Colebrooke,  Miscellaneous 

Essays,  6,  67,  74,  and 
passim 

Commentary,  31 
Commentators  on  the  Ve- 
da, their  proofs  of  its 
authority,  57  ff. 

Cowell,  Prof.  E.  B.,  his 
translation  of  the  Kusu- 
manjali,  128 

his  aid  acknow- 
ledged, 201,  290  {.,  308 


D 

Dadhyanch,  220 
Daitvas,  201 
Daksha,  34,  225 
Danti,  264 
Dasagva,  246 
Demodocus,  269  f 
D’uarma,  300 
Dhi,  224 
Dhishana,  202 
Dhishana,  255 
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Dhiti,  224 
Dhruva,  20 
Dionysus,  264 
Dissolution  of  the  Uni- 
verse, 96,  303 
Dushkrita,  53 
Dvaipiiyana,  see  Krishna 
Dvapara  age,  37,  41,  45, 
48  f. 

Dyaus,  246,  266 
E 

Egyptians,  183  f. 

Ekantins,  289 
Ekavims'a,  11 
Empedocles,  273 
Epimenides,  273 
Euripides,  264  f. 

F 

Freedom  of  Speculation  in 
India  in  early  times,  57 

G 

Gatha,  23 
Ganambika,  264 
Gandharva,  258,  260  f. 
Gandharvas,  46  If. 

Ganes’a,  264 
Gargi,  164 
Gaudapada,  265 
Gauna,  or  figurative  sense 
of  words,  108 
GaurT,  264 
Gaya,  244 
Gayatra,  11,  276 
Gayatri,  7,  11,  13  f.,  263 

varieties  of,  263 

mother  of  the  Ye- 

das,  12 
Giris'a,  34 
Gir,  224 

Gods,  capable  of  acquiring 
divine  knowledge,  99, 

141 

Goldstiicker,  Prof.,  his 
Dictionary  referred  to, 
201 

Manava-kalpa-su- 

tra  quoted,  95  ff. 

his  aid  acknow- 
ledged, 84,  93,  97,  295, 
303,  etc. 

Gotama,  author  of  Nyaya 
Sutras,  111,  113 


Gotama,  rishi,  235 
Gotamas,  232,  238,  241 
Grammar,  31 
Gritsamadas,  233,  235 
Grote’s  History  of  Greece, 
268,  270.  ff. 

Gunas,  12,  32,  44,  150, 
165,  195 
Guru,  9L,_180 
Govinda  Ananda  quoted, 
103,  155,  157,  164,  190, 
and  passim 

H 

Hall,  Dr.,  aid  from  him 
acknowledged,  12,  52 

Sankhya  Sara, 

185,  193 
Hanta,  254 

Haridasa  Bhattacharyya, 
128 

Haridrumata,  299 
Harivams'a  quoted — 
47,-12 
11,516,-12 
11,665  ff.,— 13 
12,425  ff.,— 14 
Haug,  Prof.,  on  the  signi- 
fication of  the  word 
brahma,  233  f. 

Hellenic  race,  its  differ- 
ence from  the  Indian, 
273 

Herodotus  quoted,  183, 
210 

Hesiod  quoted,  183,  268 
Hiranyagarbha,  13,  136, 
163,  285,  305 
Homer,  269  ff. 

Hotra,  255 

Hymns,  distinguished  as 
new  and  old,  224  ff.,  see 
Mantras 

1 

Ignorance,  164 
Ikshvaku,  286 
Inferior  science,  31,  206 
Ila,  255 

Indra,  4,  99,  103,  142, 
220,  and  passim 

sceptical  doubts, 

regarding  Indra,  254 
source  of  inspira- 
tion, 261  f. 


Inspiration,  its  nature,  125 
Intuition  of  rishis,  125  ff., 
183 

Isa,  45 

Isaiah  referred  to,  224 
Itihasas,  2,  9,  and  passim, 
see  Sruriti 

J 

Jabala,  299 
Jabala,  298  f. 

Jagati  metre,  11,  276,  278 
Jaimini,  39,  40,  42,  45, 93, 
98,  141 

controverts  opin- 
ions of  Badarayana, 
141  ff. 

Jalada,  55 

Jan  (to  generate),  232, 237 
Janaka,  56 
Janamejaya,  53 
Janas'ruta,  295 
Janas'ruti,  295  ff. 
Jaradgava,  80 
Jatavedas,  237,  241 
Jayanarayana  Tarkapan- 
chanana,  120,  175 
John  (St.),  his  First 
Epistle,  239 

his  Gospel,  239 

Journal  of  the  Boyal  Asia- 
tic Society  referred  to, 
2,  57,  118,  264,  290 
Juhu,  20 

K 

Kaiyyata,  95  ff. 
Kakshasena,  297 
Kalanja,  68 
Kalapa,  91,  132 
Kaliipas,  96 
Kalapa,  91 
Kalapaka,  79,  132 
Kalatyayapadishta,  84, 
290,  312 
Kalchas,  270  f. 

Kali-yuga,  49 
Kalidasa,  69  f.,  83  f.,  89 
Kalpa  sutras,  180,  206 
Kanada,  106  and  passim 
Kandarshis,  304 
Kanva,  220 
Kanvas,  229 
Kapeyas,  297 
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K..;i,  297 

Eapna  37,  and  passim 

how  treated  by 

Sandra  184  ff. 
Kapinjala,  2*1 
Earmakanda,  64 
Earma-mlmans  <-  e™  Pur- 
va-mlmansa 
Earmasiddhi,  264 
Eartt.ikeya,  264 
Eas'yapa,  285 
Eatha  (sage),  77,  83,  9 1 , 
132 

Eathas,  96 

Eatha  Upanishad  quoted, 

' i.  3,  3,  and  10—162 
— 3,  11,-161 

ii.  23,-36 

iii.  3,  10  f.,— 158  ff. 
Eathaka,  76  f.,  79,83,  91, 
132 

Eatyayana,  179 
Eatyayana’s  S'rauta  Su- 
tras, 47 

Eaurma-purana,  200 
Eausika,  249 
Eaushltaki  Br.,  5,  304 
Eaushitakins,  56 
Eauthuma,  76  f.,  83 
Eavi,  218 
Ees'ava,  28 
Elkatas,  79,  215 
Eohler,  Prophetismus  der 
Hebraeer,  173  f. 

Eratu,  34 
Eri,  (to  make),  232 
Erishna,  29,  42,  286 
Erishna  Dvaipayana,  38 f. 
Erita-yuga,  37,  40,  47  ff. 
Erittikas,  307 
Eulluka  on  Manu,  6,  14, 
23,  26,  180 
Eumarila,  95 
Eumvya,  23 
Eus'ikas,  233,  247 
Eusumanjali  quoted,  128ff. 
Eusurubinda,  77 
Euthumi,  77,  83 
Eutsa,  213 

L 

Lassen,  In.  Ant.,  38 
Laukayatikas,  193 
Linga-purana,  263 
Lokayata,  95 

Lomaharshana,  41 


M 

Madhava,  author  of  Nya- 
ya-mala-vistara,  82 

author  of  the  Sar- 

va-dars'ana-sangraha,86 

author  of  the  Ve- 

dartha-prakasa,  onT.S., 
quoted,  66  ff. 
Madhuchhandas,  305 
Madhuvidya,  141,  286 
Madhusudana  Sarasvati, 
114 

Madras,  81 

MahabhCrata,  origin  of 
the  name,  29 

is  a VTf>da  relating 

to  Erishna,  29 

equal  to  the  Veda, 

29 

composed  by  Nr> 

rayana,  39 

why  composed,  42 

quoted — 

Adi-parvan — 

258,-31 
261,  264  f.,— 29 
645,-29 
2298,-29 
2314,-29 
2417,-38 
4236,-38 
Yana-parvan — 
13432,-12 
Udyoga-parvan — 
1537,-288 
BhTshma-parvan — 
3019,-14 
Santi-parvan — 
7660,-85,  101 
8505,-49 
8533  ff.,— 16,  69 
12920, — 14 
13088  ff.,— 48 
13432,-12 
13475,-49 
13551,-289 
13678,-40 

Svargiirohanika-parvan 
200  ff., — 29 
Mahabhashya,  95 
Mahilsala  S'aunaka,  31 
Mahasena  (Earttikeya), 
264 

Mahat,  154,  172  f. 
Mahesvara,  16 


Mahldhara  on  the  Vaj. 

San.  quoted,  39 
Mai  trey  a,  37 
Maitri  Upanishad — 
vi.  22,-176 
Malati  Madhava,  90 
Mana  (Agastya),  247 
Manas,  233 

Manava  - dharma  - s'astra 
quoted — 

i.  21  ff.,—  6 

— 85  f.,  —48 

ii.  10  ff.,— 24 

— 76  ff.,—  7 

— 97,-25 

— 166  f.,— 288 

iv.  123  f.,—  25 
vi.  82  ff., — 24 

xi.  243,-85 

xii.  91,-190 

— 94  ff.,— 23 

— 106,-24,  181 
Mandhatri,  229 
Manava-kalpa-sutra,  95 
Manisha,  224 
Manman,  224 
Mantras,  1,33, 62  ff.,  115, 

224 

magical  power 

ascribed  to,  275  ff. 
Manu,  181  f.,  190,  220, 
285 

Manvantaras,  38 
Marichi,  34 

Markandeya  Purana,  102, 
1 ff.,  quoted,  1 1 
Maruts,  102,  226,  263 
Mati,  224 

Matsya  Purana,  iii.  2ff. 

quoted,  28 
Mauda,  55 
Maya,  164,  195,  202 
Medhatithi,  6 
Mcdhavi,  218 
Meru,  50,  52 
Mitra,  225,  227 
Mlmansa,  see  Purva-mi- 
mansa,  28 

MTmansakas,  their  alleged 
atheism,  94  f. 

Mlmansa- varttika,  95 
Minerva,  273 
Moksha-dharma  quoted, 
199  f. 

Mudakas,  96 

Mukbya,  or  proper  senes 
of  words,  107 
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Muller,  M.,  Pro  ft.  aid  re- 
ceived from  237 

Ancient  Sanskrit 

Lit.,  1,  2,  36,  53,  56  f., 
175,  280  f. 

Chips,  etc.,  48 

Jour.  R.  A.  S., 

230,  236,  255 

Jour,  of  Ger.  Or. 

Soc.,  20,  104,  127,  183 
Mundaka  Upanishad— 

i.  l',  1-5—30,  204,  284 

ii.  1,  4,  and  6, — 30 

iii.  1,  1,-176 
Muni,  219 
Muses,  267  ff. 


N 

Nabhaka,  230 
Nabhaka,  229 
Nabhan,  246 

Nagelsbach’s  Nachhomer- 
ische  Tbeologie,  273 
Nagojibhatta,  95  ff. 
Nabusha,  283 
Naiehasakha,  79 
Naka  Maudgalya,  22 
Name  and  Form,  152, 155, 
163,  167,  302,  etc. 
Nasatvas  (As'vins),  240 
Narada,  32,  34 
Narayana,  47. 
Narayana-tlrtha,  128 
NarasansTs,  215 
Navagva,  221,  246 
Nestor,  273 
Nigada,  45 
Nigama,  180 
Nirukta,  quoted — 
i.  20,-118,  213 

iii.  11,-213 

iv.  6,-212 

vii.  1,  3,-211 

— 16,-219 

viii.  3,-277 
x.  32,-213 

— 42,-212 
referred  to,  180, 

206,  247 
Nitba,  224 
Nivid,  224 
Nodhas,  235 
Nrimedha,  a rishi,  213 
Nyaya,  whether  tbeistic  or 
not,  133 


Nyaya  Sutras  quoted, 
108  ff. 

Nyaya-mala-vistara,  quot- 
ed, 82,  179,  181 
Nyaya-sutra-vritti,  108 

O 

Odana  oblation,  4 
Odyssey,  269  f.,  272  f. 
Omkara,  44 
Oracles,  273 

P 

Padma-purana  quoted,  27 
Paila,  39,  41  f.,  45 
Paingins,  56 
Paippalada,  55 
Panchadasa-stoma,  11 
Pauchajanah,  168 
Panini,  56,  91 
Pankta,  15 

Paras'ara,  38,  40  f.,  45, 
199  f. 

Paras'ara  TJpapurana,  199 
Parjanya,  252 
Parucbbepa,  a rishi,  212 
Pas'upata  system,  202 
Pas'upatas,  195 
Patanjalas,  195 
Patanjali,  Mababbashya, 
56,  95  f. 

Yoga,  198 

Paulkasa,  34 
Paurusbeya,  9,  90,  134 
Paurusheyatva,  90 
Pavana,  5 

Pertscb,  alphabetical  list 
of  initial  words  of  rich- 
verses,  103 
Phemius,  270 
Phaeacians,  269 
Philosophical  systems, 
their  mutual  relations, 
194  ff. 

Pippalada,  298 
Pippaladakas,  96 
Pitaraaha,  28 
Plati,  244 
Plato  quoted,  183 
bis  ideas  on  in- 
spiration, 273 
Polyphemus,  265 
Prabhakara,  91,  180 
Pradhana,  150,  etc. 
Prakriti,  164,  166 


Pramaganda,  79 
Praskanva,  220 
Pras'na  Upanishad,  Comm, 
on,  191 

i.  1,-297 

Prasthana-bheda,  194  ff. 
Praudhi-vada,  201 
Praiiga,  278 
Prithivi,  266 
Priyamedha,  220 
Prosody,  31 
Psalms,  224 
Pulastya,  34 
Pulaha,  34 
Pundarikaksha,  89 
Puranas,  2,  27,  and  passim, 
see  Smriti 

created  before  the 

Vedas,  27  f. 

eternal,  28 

— form  with  the  Iti- 

hasas  a fifth  Veda,  33, 
42 

Pururavas,  45  ff.,  205 
Purusha,  3,  4,  and  passim 
Purusha-medha,  35 
Purusha-sukta  (R.  V.  x. 

90,  1,  9),  3,  61,  69,  89 
Purva  - mimansa  Sutras 
quoted,  7 0 ff. 
Purva-mimansa,  its  object, 
139 

Pusban,  226,  263 
Pythagoras,  273 


R 

Ragbunandaua,  68 
Raghuvans’a,  77 
Rahugauas,  241 
Raikva  and  Rainka,  296 f. 
Rajas,  12,  32,  48,  150 
Rajasuya  sacrifice,  184 
Rajendra  lal  Mittra,  his 
translation  of  the  Upa- 
nishad, 167,  296  f.,  299 
Rakshases,  55 
Ramanujas,  195 
Ramayana,  i.  1,  94  quoted 

29 

equal  to  the  Veda, 

30 

Rathantara,  276 
Rationalistic  treatises,  24 
Ri  (to  move,  send  forth), 
240 
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Ribhus,  237,  261 
Rich,  224 

Rich-verses,  11,  12,  15 
Rig-veda,  quotations  from, 
First  Mandala — 

1,  2,-219 
3,  11,  12,-254 
12,  11,-224 
18,  6,  7,-258 
20,  1,-232 
22,  10,-255 
27,  4,-225 

31,  1,  2,-251 

— 11,-255 

— 18,-232 

32,  1,-212 
37,  4,-252 
40,  5,  6,-260 
45,  3,  4,-220 

47,  2,-232 

48,  14,-220 

60,  3,-225 

— 5,-242 

61,  2,-241 

— 4,-241 

— 16,-232 

62,  13,-235 

66,  2,-251 

67,  3,-275 

— 4,-311 

77,  5,-242 

78,  5,-242 
80,  16,-220 
89,  3,-225 
91,  11,-242 
94,  1,-241 
96,  2,-225 
102,  1,-242 
109,  1,  2,  4,-311 

116,  1,-240 

117,  25,-233 

118,  3,-220 

130,  6,-235 

— 10,-225 

131,  6,-220 
139,  9,-220 
143,  1,-225 
152,  5,-253 
164,  5,  6,-279 

— 20,-176 

— 25,-276 

— 37,-279 
169,  3,—  59 
171,  2,-235 
175,  6,-220 
179,  2,-183,  245 
183,  6,-138 


Rig-veda  continued — 
First  Mandala — 

184,  5,-233 

185,  1,-280 
Second  Mandala — 

3,  8,-255 

17,  1,-225 

18,  3,-225 

19,  8,-235 

23,  2,-260 

24,  1,-226 
35,  2,-235 
39,  8,-233 

Third  Mandala — 

1,  20,-226 

2,  1,-237 
18,  3,-255 

21,  3,-251 

29,  15,-248 

30,  20,-233 
32,  13,-226 

39,  1,2,-226 
43,  5,-248 

53,  9,-248 

— 12,-276 

— 14,-215 

54,  17,-261 
58,  3,-220 
62,  7,-226 

— 10,-263 
Fourth  Mandala — 

3,  16,-242 

5,  3,-259 

— 6,-259 

6,  1,-259 

— 11,-233 
11,  3,-259 

16,  20,  21,-233 

20,  5,-220 
32,  12,-242 

43,  1,  2,-255 
50,  1,-221 

Fifth  Mandala — 

2,  11,-235 
11,  5,-242 

22,  4,-243 
29,  1,-251 
29,  15,-235 
31,  4,-276 

40,  6,-276 
42,  6,-220 

— 13,-226 

44,  8,—  59 

45,  4,-243 

55,  8,-227 
73,  10,-236 


Rig-veda  continued — 
Sixth  Mandala — 
14,  2,-251 

16,  47,-236 

17,  13,-227 

18,  15,-261 

19,  4,-221 

21,  5,-221 

— 8,-221 

22,  2,-221 

7,-227 

26,  3,-261 

32,  1,-236 

34,  1,-227,  261 
38,  3,-243 
44,  13,-227 

47,  3—264 
— 10,-261 

48,  11,-227 

49,  1,-227 

50,  6,-227 

— 15,-221 

52,  2,-233 
62,  4,-228 
69,  2,-262 

75,  19,-277 
Seventh  Mandala— 

7,  6,-236 
15,  4,-237 
18,  1,-222 
19,  11,-277 
22,  9,-237 
26,  1,~  238 
29,  4,-222 
31,  11,-238 

33,  3,-277 

— 7-13,-246 

34,  1,-255 

— 9,-255 

35,  14,-234 
37,  4,-234 

53,  1,-222 

— 2,-228 
56,  23,-228 
69,  4,-228 
61,  2,-240 
— 6,-228 
64,  4,-236 
66,  11,-266 
67,  5,-243 

76,  4,-222 
85,  1,-243 

87,  4,-248 

88,  4,-248 
91,  1,-222 

93,  1,-228 

94,  1,  2,-238 
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Rig-veda  continued — 
Seventh  Mandela — 
97,  3,  5,-261 

— 9,-234 
104,  15,-212 

Eighth  Mandala — 
3,  3,-249 
5,  18,-243 

5,  24,-228 

6,  10,-250 

— 11,-228 

— 33,-236 

— 41,-251 

— 43,-229 

8,  8,-243 

12,  10,-229 

— 14,-258 

— 31,-240 

13,  7,-262 

— 26,-240 
16,  7,-251 

19,  5,  6,-3 

20,  19,-229 
23,  14,-229 
25,  24,-229 
27,  11,-243 

— 13,-256 
36,  7,-222 

39,  6,-229 

40,  4,  5,-230 

— 12,-229 

41,  2,-229 

— 5,6,-266 

43,  2,-238 

44,  12,— 230 

48,  3,-265 

49,  9,-277 

51,  4,-234 

52,  4,-262 
55,  11,-230 

63,  7,  8,-230 

64,  6,-69,  267 

65,  5,  6,  12,-230 

77,  4,-238 

78,  3,-263 

— 6,  7,-262 

79,  3,-234 
84,  4,  5,-238 

88,  4,-253 

89,  3,  4,-254 

— 10,  11,-253 

90,  16,-256 
Ninth  Mandala — 

9,  8,-231 
12,  7,-267 
25,  5,-265 
33,  5,-256 


Rig-veda  continued 
Ninth  Mandala — 
42,  2,-231 
62,  1,-103 
73,  2,-239 
76,  4,-265 

87,  3,-249 
91, 5,— 231 
92,  3,-267 

95,  1,-239 

— 2,-265 

96,  5-7,-266 

— 11,-222 

— 18,-251 
99,  4,-231 
107,  7,-251 
110,  7,-223 
114,  2,-234 

Tenth  Mandala— 

4,  5,-259 
4,  6,-231 
7,  2,-239 
14,  15,-223 

20,  10,-253 

21,  5,-259 
23,  5-7,-239 

26,  4,-263 

27,  22,-252 
31,  7,-280 
34,  13,-212 
36,  5,-260 

39,  14,-236,  267 
42,  1,-244 
54,  3,-221 

— 6,-234 
57,  2,-278 

— 3,-229 

61,  7,-253 

62,  1,  3,-246 

— 4,  5,-246 

63,  17,-244 
66,  5,-311 

66,  14,-223 

67,  1,-239 
71,  1-6,-256 

71,  3,-105 

72,  1,  2,-249 

80,  7,-237 

81,  4,-280 

88,  8,-253 

— 18,-280 

89,  3,-231 

— 5,-59 

90,  1,-61 

— 9,-3,  61,  89 

91,  8,-259 

— 13,-231 


Rig-veda  continued — 
Tenth  Mandala — ■ 

— 14,-240 

95,  14,-212 

96,  5,-223 

— 11,-231 
98,  9,-223 
101,  2,-234 

106,  6,-59 

107,  6,-244 

109,  4,-250 

110,  8,-257 

111,  1,-244 

112,  9,-252,  262 

114,  8,  9.-277 

115,  5,-252 

116,  9,-240 

117,  6,-212 
125,  3-5,-257 

129,  2,-212 

— 5, — 59 

— 5-7,-280 

— 6,-60 

130,  1-7,-277  f. 
139,  5,-260 
154,  2,  5,-250 
160,  5,-231 
167,  1,-250 

• 176,  2,-258 
177,  1,-258 
190,  1,-250 

Rishis,  nature  of  their  in- 
spiration, 125,  183 

“seers”  of  the 

hymns,  211 

distinguished  as 

new  and  old,  218  if. 
speak  of  them- 
selves as  authors  of 
hymns,  232  ff. 

supernatural  cha- 
racter ascribed  to,  245  ff. 

conscious  of  divine 

inspiration,  252  ff. 

their  opposite 

views  how  reconcil- 
able, 274  f. 

• their  confession  of 

ignorance,  279  ff. 

their  idea  of  in- 
spiration different  from 
that  of  later  writers, 
281  f. 

rival  the  gods.  283 

Ritual,  31 
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Roer,  Dr.  E.,  his  transla- 
tions and  introductions 
to  the  Upanishads,  36, 
185,  193,  254,  284 

his  Bhasha-pari- 

chheda,  133 

his  German  trans- 
lation of  the  Vais'eshika 
aphorisms,  118,  120 

his  remarks  on  the 

doctrine  of  the  Upani- 
shads, 173 

his  remarks  on  the 

Sankhya,  193 
Romaharshana,  39 
Rotn,  Illustrations  of  Ni- 
rukta,  47,  230,  246  f. 
Rudra,  64,  234 

composed  of  the 

Sama-veda,  27 
Rudras,  102,  234 

S 

S'abara,  Svamin,  70,  80 
Sacrifices,  the  five  great,  20 
Sacrifice  eternal,  6 
Sadasaspati,  258 
Sadhyas,  6,  12 
Sagara,  sons  of,  190,  192 
S'aknas  of  the  Veda,  37, 
42,  56 

S'akti,  164,  173,  306 
Sama-rathantara,  11 
Sama-veda,  impurity  of  its 
sound,  26  f. 

i.  299  quoted,  252 

Saman,  224 
Saman-verses,  11 
S'amI  wood,  46 
Samidhems,  213 
S’amsa,  224 
Samvarga-vidya,  295  ff. 
Sanaka,  34 
Sanatkumara,  32  f. 
S'andilya,  an  ancient  sage, 
178 

• author  of  the 

Bhakti  Sutras  quoted, 
177  f. 

S’ankara  Acharya’s  com- 
mentary on  the  Brahma 
Sutras  quoted,  62,  98 ff., 
106,  108,  140  ff.,  177, 
182,  185  ff.,  203,  289, 
291  ff. 


S'ankara  Acharya’s  com. 
mentary  on  the  Br.  Ar. 
Up.  quoted,  31,  204 

his  comm,  on  the 

Chhandogya  Up.,  296 

his  comm,  on  the 

Pras'na  Up.  quoted,  191 

on  the  'l’aitt.  Up. 

quoted,  191 

S'ankara  Mis’ra  comm,  on 
Vais'eshika,  120,  125 
Sankhya  aphorisms,  133, 
168 

Sankhya-karika,  138,  166 
Sankhya-pravachana-bha- 
shya,  196  ff. 

S'antanu,  45 
Saptadasa-stoma,  11 
Saras vatl,  goddess,  14, 
254  f.,  257,  282 

mother  of  the 

Vedas,  14 

the  river,  41 

S arlraka  - mlmansa  - bha- 
shya,  98  See  S'ankara 
Acharya 

S 'arlraka  sutras,  98 
Sarva-dars'ana-  sangraha- 
86  ff. 

S’atapatka  Brahmana, 
quoted — 

iii.  4,  1,  22, — 47 

iv.  1,  2,  19, — 53 

vi.  1,  1,  8,-7 

— 1,  2,  19,-5 

vii.  5,  2,  52,-9 

ix.  4,  4,  4,-223 

x.  3,  5,  12,-31 

— 4,  2,  21,-14 

— 6,  5,  4,-104 

xi.  5,  1,  1,-48 

— 5,6,  1-7,  10,-18 

-5,  8,  1,-4 

xiv.  4,  3,  12,-9 

— 5,  4,  10,-8 

— 7,  1,  22,-33 
Sattva  guna,  12,  32,  150 
Satvata-saiuhita  (the  Bha- 

gavata  Pur.)  42 
Satyakama,  299 
Satyavaha,  31 
Satyavatl,  45 
S’aunaka,  297,  305 
S’aunakas,  55 
Savitri,  263 
Savitri,  7,  14 


Sayana,  hisVedartha-pra- 
ias’a,  or  commentary  on 
R.V.  quoted,  58  ff.,  76, 
78,  80,  105,  206,  215, 
219 

Sayugvan,  296 
Siddhanta-muktavali,  133 
S’iksha,  206 
Skambha,  3 
Skanda,  264 
S’lokas,  9,  205 
Smriti,  24, 181,  andpassim 
Smritis,  extent  and  con- 
ditions of  their  autho- 
rity, 181  ff. 

Sobhari,  229 
Soma,  god,  8,  223 
source  of  inspira- 
tion, 264  ff. 
Somas'arman,  92 
Soul,  unity  of,  190,  203 
Souls,  diversity  of,  169, 
175 

Sound,  eternity  of,  affirm- 
ed, 71  ff.,  90  ff. 

denied,  89,  109, 

137 

Species  or  Genera  eternal, 
102 

Sphota,  44,  104  f.,  136  f. 

S'ramana,  34 

S'ruti,  24 

Sruva,  20 

Stoma,  224 

Stuti,  224 

Sudas,  277 

S'udras,  unfit  for  study  of 
Veda,  42,  68,  99,  292 ff. 

may  attain  the 

highest  bliss,  178 
S'uka,  43 
Sumati,  224 

Sumantu,  39,  40,  42,  45 
Superior  science,  31,  206 
Sushtuti,  224 
Surya,  5 f.,  266 
Suta,  39,  43 
Svadha,  20,  25 
Svaha,  254 
Svar,  5,  7,  14 
Svarbhanu,  276 
Svayambbuva  manvan- 
tara,  39  f. 

S’vetaketu,  155 
S'vetusvatara,  sage,  284 
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S’vetasvatara  Upanishad 
quoted — 

iv.  5, — 165 

— 10,-164 

v.  2,-184,  188  ff.,  283 

vi.  6,-176 

— 11,-171 

— 18,-304 

— 21,-284 
S’yavas'va,  222 


T 


Taittirlyas^Sl 
Taittinya  Aranyaka,  vii. 
8,-22 

Taittinya  Brahmana  [?], 
275 

quoted — 

ii.  3,  10,  1,-8 

— 4,  2,  6,-278 

— 8,  8,  5,-10,  234 

iii.  3,  9, 1,-10 

— 10,  11,  3,-16 

— 12,  9,  1,-15 
Taittinya  Samhita  quoted, 

i.  2,  1,  1,— 59  f. 

ii.  5,  8,  3,-212 
vii.  3,  1,  4,-17 

Taittirlya  Upanisliad,  65 

comm,  on,  191 

Tamas,  12,  32,  150,  202 
Tamasa  works,  202 
Tapas,  250 

Tarka-sangralia,  127,  133, 
150 

Taksh  (to  fabricate),  232, 
235 

Telemachus,  273 
Thamyns,  269 
Thirlwall,  Bp.,  bis  history 
of  Greece,  274 
Tikshnasringa,  264 
Time,  4 
Tiraschl,  238 
Tittiri,  77,  83 
Treta-yuga,  37,  45,  47 
Triple  science,  8 
TrisarvI,  53 
Trishtubh,  278 
Trita,  212 
Tritsus,  277 
Trivrit,  11 
Tvashtri,  252 


U 

Udayana  Achuryya,  128 
Uddalaka  Arum,  286 
Uktha,  224,  278 
Ukthya,  11 
Ulysses,  270 

Unborn  Female,  165,  171 
Unborn  Male,  165 
Upabkrit,  20 

Upaniskads,  1,  2, 138,  and 
passim 

superior  to  other 

parts  of  the  Veda,  31 
their  doctrines  uni- 
form according  to  S’an- 
kara,  hut  really  various, 
108,  175 
Upapuranas.  30 
Urvasi,  45  if.,  205,  247 
Us  anas,  249 
Ushas,  243 
Ushmas,  44 
Ushnih  metre,  11,  278 
Uttararani,  47 

V 

Vach,  8,  10,  104f.,  253  f., 
256  f.,  282 
Yachas,  224 
Vajasaneyins,  53 
Vajasaneyi  ritual,  53 

Samhita  quoted— 

iii.  53, — 229 
v.  2,-46 
xiii.  53, — 9 
xvi.  53, — 60 
xviii.  52, — 223 
xxx.  18, — 53 
Vajins,  5 If. 

Yairupa,  11 

Yai^amnayana,  39,  40,  42, 
45,  50  ff. 

Yais'eshika,  106,  175 
Vaisbnavas,  195 
Vaisvanara  (Agni),  237 
Vaivasvata  Manvantara, 
31  f.,  45 

Vaktratunda(Ganes’a),264 
Valakhilya  xi.  6, — 262 
Valmlki,  77 

Varuna,  227,  243,  247  f., 
262 

source  of  inspira- 
tion, 262,  266 


Varutri,  255 
Vasavya,  41 
Vashat,  254 
Vashatkara,  14,  21 
Vasishtha,  34,  246  ff. 
Vasishthas,  223,  246 
Vastosnpati,  253 
Vasus,  102,  226,  234 
Vatsa,  243 

Vatsyayana  auoted,  115 
Vayu,  5 f.,  222 
Vavu  Purana,  27  f.,  39, 
51 

Vedantas,  1,  see  Upani- 
shads 

Vedanta  Sutras,  98  ff. 
Vedartha-prakas’a  on  It.Y. 
quoted,  58  ff.,  80 

on  T.S.,  83  ff. 

Vedas,  general  account  of, 
1 f. 

division  into  Man- 
tra and  Brahmana.  1,  62 
sprang  from  sacri- 
fice of  Purusha,  3 

- — from  Skamhha,  3 

from  Indra,  4 

from  Time,  4 

from  the  Odana- 

oblation,  4 

objects  of  worship 

and  supplication,  4 

sprang  from  Agni, 

Vayu,  and  Surya,4f.,61 
their  eternity  af- 
firmed, 6,  18,  71,  76,  78, 
105,  803 

their  eternity  de- 
nied, 109, 117,  119,  130 
134 

their  superhuman 

character  {apaurusheya- 
tva ),  6 

sources  of  the 

names,  forms,  and  func- 
tions of  creatures,  6,  16, 
104 

created  by  Praja- 

pati  and  from  the  waters, 
8,  14 

the  breathing  of 

the  great  Being,  8,  135, 
205 

created  by  means 

of  speech  and  soul,  9 

one  with  speech, 

miBd,  and  breath,  9 


21 
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Vedas  dug  from  the  mind- 
ocean,  10 

are  the  hair  of  Pra- 

japati’s  heard,  10 

the  offspring  of 

Vach,  10 

created  separately 

from  Brahma’s  mouths, 
10  f. 

characterized  se- 
verally by  the  different 
gunas,  12 

created  by  Brahma, 

12 

■ the  Gayatri  their 

mother,  12  f. 

created  from  dif- 
ferent parts  of  Brahma’s 
body,  13 

created  by  Achyu- 

ta,  14 

Sarasvati  their  mo- 
ther, 14 

all  things  compre- 

prehended  in  them,  15 
sources  respec- 
tively of  form,  motion, 
and  heat,  15 

breathings  of  Ma- 
lles'vara,  16 

infinite  in  extent, 

17 

Vishnu  composed 

of  them,  18,  27 
study  of,  a sacri- 
fice, 20 

study  of,  its  bene- 
fits, 21 

encomiums  on  stu- 
dy of,  2 1 ff. 

useless  to  the  de- 
praved, 25 

recollecting  and 

repeating  them  removes 
sin,  25 

the  energy  and 

body  of  Vishnu,  and 
severally  the  substance 
of  Brahma,  Vishnu,  and 
Itudra,  27 

created  after  the 

Turanas,  27 

insufficient  without 

the  Itihasas  and  the  Pu- 
ranas,  29 

corrected  by  Brah- 

ma-vaivartta  Parana, 
30 


Vedas  voice  of  Brahma, 
30 

their  hymns  form 

the  inferior  science,  31 

classed  with  other 

s'astras,  31,  33 

thoir  ceremonial 

part  decried  in  the  Bha- 
gavad  Gita,  Chhandogya 
Upanishad,  and  Bhaga- 
vata  Purana,  32  ff. 
in  the  state  of  pro- 
found sleep  are  no  Ve- 
das, 34 

Soul  not  known 

through  them,  36 

originally  one, 

37  ff.,  47 

division  of  37  ff. 

their  original  ex- 
tent, 38,  40 

necessity  for  their 

division,  40  f. 

cannot  be  heard 

by  women,  S' udras,  etc., 
42,  299 

discrepant  account 

of  their  division,  47 

carried  off  by  two 

Asuras  but  recovered  by 
Brahma,  49 

form  the  eye  of 

Brahma,  49 

theirperiodical  dis- 
appearance, 49 

mutual  hostility  of 

adherents  of  different 
Vedas,  49  ff. 

schism  among  ad- 
herents of  Yajur-veda, 
and  its  separation  into 
white  and  black,  50  ff. 

vindication  of  them 

against  objections,  and 
defence  of  their  autho- 
rity, by  their  commen- 
tators, 57  ff. 

arguments  of  the 

Mimansakas  in  favour 
of  their  eternity  and  au- 
thority, 70  ff. 

“seen”  by  the 

rishis,  85,  212 

reasonings  of  the 

VedantisU  on  their  eter- 
nity and  authority,  98ff. 
sprang  from  Brah- 
ma, 106 


Vedas,  how  interpreted  by 
theologians,  107 

arguments  of  the 

adherents  of  the  Nyaya, 
Vaiseshika,  and  San- 
khya  in  support  of  their 
authority,  but  against 
their  eternity,  108  ff. 
texts  of,  inter- 
preted variously  by 
different  philosophers, 
138  ff. 

distinguished  from 

all  other  S'astras  by 
being  independent  and 
infallible,  1 7 9 ff. 

recapitulation  of 

arguments  in  support  of 
their  authority,  with  re- 
marks, 207  ff. 

ideas  of  the  rishis 

regarding  the  origin  of 
their  hymns,  217  ff. 
hymns  of,  distin- 
guished as  old  and  new, 
224  ff. 

hymns  of,  made, 

fabricated,  or  generated, 
by  the  rishis,  232  ff. 

hymns  of,  ascribed 

to  the  inspiration  of  the 
gods,  252  ff. 

hymns  of,  a magi- 
cal power  attributed  to, 
275  ff. 

sprang  from  the 

leavings  of  the  sacrifice, 
287 

Vedhas,  219 
Verbal  brahma,  35 
Videha,  56 
Vidhi,  64 
Vidura,  295,  300 
Yidvan  - moda  - taranginl, 
208 

Vijnana  Bhikshu,  133, 
172,  196,  and  passim 
Vidya,  205 
Vimada,  239  f. , 253 
Vimadas,  239 
Vipas'chit,  219 
Vipra,  218 
Viruj  metre,  11,  278 
Virochana,  142 
Virupa,  69,  75,  220,  246, 
267 

Vishnu,  37,  40,  53,  244, 
| 262,  266 
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Vishnu,  composed  of  the 
Veda,  18,  127 
Vishnu  Purina  quoted — 
l.  2,  13,-4 

— 5,  48  ff.,— 10 

— 5,  58,-16 

— 17,  54,-201 

ii.  11,  5 ff., — 26 

iii.  2,  12,-49 

— 2,  18  ff., — 37 

— 3,  4 if.,— 37 

— 3,  19  ff., — 18 

— 4,  Iff.,— 38 

— 5,  2ff.,— 49 

— 6,  22  f.,— 18 

— 18,  22,-128 

iv.  6, — 47 

Vis'vamitra,  247  f.,  276, 
283 

Vis'vanatha  Bhattichury- 
ya,  108,  217 
Visvavasu,  260 
Visvedevas,  102 
Vivasvat,  286 
Viyukta,  126 


Vrihaduktha,  234 
Vrihat-sama,  11 
Vrihaspati,  heretical 
teacher,  202 

Vrihaspati,  author  of  a 
smriti,  181 
Vrisha,  264 
Vrittra,  228 
Vyilhritis,  44 
Vyadha,  300 
Vyikhyinas,  205 
Vvisa,  37,  77,  89 


W 

Weber,  Prof.,  Ind.  Lit., 
53 

Ind.  Stud.,  22,47, 

53  ff..  193  f.,  290,  and 
passim 

I Vij.  San.  Spec., 

275 

| Whitney,  Prof.,  his  opin- 
| ion  referred  to,  258 
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Wilson,  Prof.  H.  H„  2 
translation  of  Vish- 
nu Purina,  11,  52,  193, 
and  passim 

translation  of  Rig- 

veda,  2 

Sinkhyakiriki,  44 

Women  unfit  for  the  study 
of  the  Veda,  42,  68 


T 

Yajnadatta,  102 
Yajna-paribhasha,  62 
YiijnavgJkya,  50  if. 
Yanish,  224 
Yajush-V'  rse.s,  11 
’l'atna  (Agni  ?),  247 
Yama,  245,  250 
Yaska,  see  Nirukta 
Yoga  aphoiisms.  184,  201 
Yogas,  1"7 
Yogins,  126 
Yukta,  1 26 
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